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SANDILYA SUTRAM. 

• • 

COMMENTATOR’S INTRODUCTION. 

GLORY TO THE LORD. 

The great Sage $ri Svapnedvara salutes the Supreme Lord and 
commences the commentary of the One Hundred Aphorisms of Sandilya . 
Oh! The miracle of the wine of the lotus-feet of Lord Govmda! Ele 
who drinks the same never loses sense and he who drinks it not is lost in 
bewilderment. 

Mukti or Emancipation will be defined as the attainment of the 
state of Brahman by the jivas, and jivas have absolutely no difference 
with Brahman. Their births and re-births are caused by the Upadhi or 
the external condition or accident known as Antalykarava which is formed 
of the three Ouaas. These births and re-births are not their own. They 
are like the redness, &c., which for the tinie being appear in a crystal 
when objects of red colour, etc., such as a china rose, etc., are placed close 
to it, and because they are due to an external condition, they cannot be 
overcome by knowledge, but by the elimination of either the external con¬ 
dition or that which is superimposed by it, or by the elimination of the 
relation between them. For as the error of redness in a crystal cannot be 
removed, even by the closest observation, so long as the U-pddhi, is in con- 
junction with it, so here also it is not possible to eliminate consciousness 
the essence of which is to cause the manifestation of all that exists ; nor is 
the negation of the relation of the crystal or of the self to their respective 
external conditions possible, as that relation does not exceed the nature of 
either, the crystal or the self. At last, therefore, we come to the elimi¬ 
nation of the Upadhi. From this it is that there can be an end of the 
error, and not from knowledge of the self. And for the elimination of the 
Upadhi a different cause should be sought. The same is nothing other 
than Isvara Bliakti, Devotion to the Lord. It is alaukika, i.e., not cap¬ 
able of proof in the ordinary way by every man for himself; hence it is 
proved by the Stuti and Smriti. Thus in the section (XIV 6-26) of the 
Gita, begining with the verses, namely“ Of these Sattva, illuminating 
and healthy, on account of its purity, bindeth by attachment to bliss and 
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by attachment to knowledge, O sinless one. Know the natre of Rajas to 
be passion, the source of attachment and thirst after life, 0 Kaunteya, 
that .-bindeth the embodied soul completely by attachment to action. And 
know Tamas, born of unwisdom, to be the deluder of all embodied souls, 
that bindeth completely, 0 Bharata, by miscomprehension, indolence, and 
sleep, etc.,” and closing with the verse, namely :—•* He who serves Me with 
unswerving devotion, thoroughly passing beyond the Guyas, is fit for 
becoming Brahman,” the Lord himself has declared that devotion to 
Himself is the means of emancipation characterised as the attainment 
of the Bliss of Brahman, consequent on the disappearance of the Antah- 
karaya , the inner sense, composed of the three Quyas. 

Neither is the knowledge of self useless ; for by washing away the 
impurities of unbelief, it makes one worthy of devotion ; but jhana or 
knowledge is not competent to do away with the superimposition of its 
attribute by the external condition, viz., the antalykaraya , which lies 
beyond the range of the perception of the senses. Hence in the tflokas, 
“Who knows that which is higher than the Guyas , he attains My state” 
Gita , XIV, 19); “ Whose doubts are completely rent asunder by knowledge” 

! Ibid, IV, 41), the above view has been very manifest. Births and 
re-births are not due to Ajiidna or false knowledge, so that it could 
be said that by knowledge they would cease; as there is no proof 
of it. And further the example of mistaking a mother-of-pearl for 
a piece of silver, is not correct, because there is no cause of silvern 
parts present, while these cannot originate from the unknown mother- 
of-pearl. Moreover we have in ChhSndogya, VI-2-2, “ Where does 
this indeed happen, 0 Saumya, that existence comes out of non¬ 
existence ? ” Thus the Sriiti , generally inferring the existence of cause 
from the existence of effects* verily affirms the reality of Saijisara or the 
succession of births and re-births or phenomenal existence. And further 
by the words, Satya-Samkalpa, <£c. (Chhandogya, TII. 14-2) “ One 
whose desires are always true,” the creation of the Lord is stated to be 
real. Nowhere again in any Sutra has the Lord Badarayana spoken 
of phenomenal existence as the imagination of ignorance and error ; 
on the contrary, he has declared the reality of the creation of the 
waking state, by declaring the creation of the state of dream as false, 
and this he does not say by way of example, for there is no evidence' 
in support of such a theory. It does not stand to reason that the 
attributes of pleasure, &c., should be connate to the Self; for they 
are not obviously modifications of the self, inasmuch as they are 
mere appearances in the self, like the fairness of complexion, &c. 


CHAPTER I. PART I , I. 


The perception of pleasure, etc., being an act, must depend upon an 
instrument (i.e., a sense which is here the inner sense). Here it is proper 
to hold, for the sake of simplicity, that their being produced by the 
sense arises by way of their being inherent in the sense, as is the being 
produced by the ear, of sound. Others, however, maintain that they are, 
like sound, inherent in the sense which produce them, because they are 
attributes which are apprehended by a sense which has no beginning (i.e., 
the inner-sense), while in both the views they are inherent, in their sense), 
because they are attributes apprehensible by the sense which gives no 
touch. The proof of (the existence of) the self, on the other hahd, js 
afforded by the characteristic of its causing the manifestation of all that 
exists. All this will be made clear in the second and the third Chapter. 

Accordingly this Sutra is laid down on account of the desire to 
know the doctrine of Devotion, established by the consideration of argu¬ 
ments pro and contra, inasmuch as Devotion, like Dharma or Merit, is a 
puruf&rtha, that is, an object which a person ought to strive after. 

Chapter I.— Part I. 

Ararat n*u 

5SW Atlia, now. sra: Atah, then Bhakti-jijnasa, enquiry into 

(the doctrine of) Devotion. 

]. Now, then, enquiry into the Doctrine of Devotion. 

— 1 . 

Svapanedvara. 

Atlia, now. This word here indicates the right of all persons, and 
is not used in the sense of sequence ; for it cannot be sequence to the 6tudy 
of the Vedas, as it will be stated hereafter that all men including those 
of low births have the right {i.e., are equally competent*; to follow the path 
of Devotion. Neither does it indicate the previous acquisition of the 
qualities of self-restraint and self-possession, &c., as the desire for 
emancipation alone entitles one to the culture of Devotion. For thus says 
the Mantra : “Anxious for the liberation.of myself, I take refuge in that 
shining one who illuminates the understanding of self, who in times of yore 
created Brahma and breathed forth the Vedas tor him.” (Svet. Up., VI., 18). 
Nor does “ Atha” signify “ auspiciousness,” for its very pronunciation is 
auspicious. Thus the meaning is that the Doctrine of Devotion should be 
discussed or critically established by one who is desirous of liberation. 
The word Jijiifisa brings in the idea of discussion. 
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Though Devotion, manifesting in the form of attachment to the 
Supieme Lord, does not come into being as the result of any action, like 
virtue or merit, nor is kuowable in the same manner as Brahman is, yet, 
as the love of a wife towards her husband may lose itself jin doubts and 
errors, so may Devotion lose itself in such doubts and false arguments as 
“ This is - devotion,” “ This does not lead to final liberation from 
bondage,” “ This does not refer to the Supreme,” and so on, notwithstand¬ 
ing that Devotion is accompanied with its own causes, namely, merits 
acquired in the previous birth, secondary devotion acquired in the present 
life, and the like. 

By the word Atha it is implied that an inquiry into devotion becomes 
ancillary to Devotion by way of removing the doubts, etc., aforesaid ; that 
is to say, inasmuch as erroneous arguments have to be refuted, therefore 
an enquir} 7 into Devotion has to be undertaken. For the same reason, in 
the verse, viz., Lord, in whatever thousands of forms do I transmigrate, 
may I always have unswerving Devotion to Thee, 0 the Immutable.” 
(Visnu-Purana T. 20, 161, there is the prayer for constancy in attachment to 
the Loid, inasmuch as devotion depends upon it. It is for the very same 
reason also that the accessories to Devotion have their uses, and, therefore, 
ail enquiry into Devotion will also be fruitful. 

Now Devotion cannot be the subject of argumentation, unless we give 
to it a popular form, for, otherwise, it cannot enter into our understanding. 
Accordingly its popular definition is being stated. 



*rrSa,slie. W Para, the primary. : Anuraktih, attachment, fn** 

Isvare, to t lie Lord. 

2. The primary Devotion is the attachment to the 
Lord.—2. 

Here Sa. para denotes the thing defined. The last part of the sHtra 
gives the definition. The word parfi, is used to distinguish it from 
gauni or secondary devotion. The word Irfvare “ To the Lord ” signifies 
the essential point or end and aim. Generally speaking, devotion is the 
attachment to the object of devotion. But here devotion is intended 
to deonte only the special attitude or function of the mind with regard 
to the divinity. Its peculiarity can be easily understood by comparison 
with worldly attachment, etc. Thus, says Prahlada whose devotion to 
the Lord was of the highest order : “ May not that ceaseless flow of Love 

and attachment (priti) entertained by worldly men towards the objects 
of this earth, desert my heart, while I am constantly meditating upon 


CHAPTER I. PART 1, 2. 
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Thee.” (Vi§nu Pur&na I, 20, 19). Here by the word priti is signified 
attachment constantly associated with pleasure ; for, otherwise, priti, in 
the form of pleasure itself, being devoid of object, there would not have 
been locative case-ending in the word * vi§aye§u,’ “ towards objects ” in 
the above verse, in the sense that pHti has reference to them as its subject- 
matter. Even, if pnti is taken to mean “ The knowledge of the happiness,” 
still that knowledge, its object being happiness, cannot have for its 
object any external thing. Hence (by the word priti), only attachment 
respecting objects is signified. It does not mean priti born of worldly 
things, for there is no grammatical rule that enjoins the application of 
the locative case-ending to the cause. Moreover in the Sloka “ May I 
always have unswerving attachment to Thee ” (Vi§nu-Purana-I-28. 18), 
it is established that the Lord is the object of devotion. , 

By the word priti the very same devotion is denoted, both the verses 
expressing one and the same idea : the only difference being that in the 
latter, the prayer is for devotion in every birth and re-birth, whereas in the 
former it is for the constant accompaniment of the same like the attach¬ 
ment of the worldly people to the things of the earth. Even pleasure 
derived from worldly tilings is not possible without attachment. Hence 
there is need for attachment. Thus says Patafijali, “Attachment is in¬ 
separably connected witji pleasure.” (Yoga-Sutram II. 7.) It is the said 
attachment that is called Bhahti, Devotion, for the sake of simplicity,-and 
also because the various marks of Devotion, which will be stated hereafter, 
are pervaded by it. Occasional meditation too is not Devotion nor are 
the occasional singing of the names, etc., of the Lord, and the like, 
Devotion, as these are not constant, nor is mere knowledge about God, 
Devotion, as a person cannot possibly entertain love and attachment to¬ 
wards his antagonist though he knows him. Neither is Devotion, know¬ 
ledge of the Lord as the object of worship, for acts of worship- such as 
salutation, &c., are not always accompanied with knowledge. Moreover 
expressions such as “ He is devoted to him,” “He is attached to him,” 
are not applicable to one who worships through fear or force, though there 
be the knowledge that one is adorable, etc. 

It cannot be said that devotion is the knowledge of Him as the object 
of worship, accompanied with attachment, etc.; for then it would be 
reduced to attachment itself. Hence in the dlokas : “ With their minds 
centred on Me, with their senses absorbed in Me, enlightening each other, 
ever conversing on Me, they are satiated and live happily. On these who 
are ever attached to Me, and love Me with love and pleasure, I bestow 
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yoga and discrimination by which they come unto Me ” (Git&, X, 9-10), 
worship by those whose whole life and mind, etc., are consecrated to Him, is 
referred to, and not also of those who know Him as an object of worship. 
Hence also muhti or emancipation was, it will be remembered, the outcome 
of the Love of those young cow-maids of V r inddvana, though they became 
attached to the Lord Kri?na by the sight only of his graceful form. 

Anu (in Anurakti; is not part of the definition, but implies that 
Anurakti {lit., after-attachment; is so called, because it arises anu, ie. 
after, the knowledge of the majesty, etc., of the Lord. 

“ But,” it may be objected, “ as the Lord is the self of the univerae 
the love and attachment shown towards parents, etc., may also have the’ 
nature of true devotion. If you say that devotion is only that kind 
of attachment which undergoes no modification, then your definition 
would be too narrow to include the devotion of the cow-maids and 
others, whose devotion was to the Lord as limited by a birth (ie. 
incarnated K r i W a).” To this the author replies that devotion means just 
the attachment to a conscious entity which is not conditioned by the 
Upadhis, adjuncts or limitations of the Jha or embodied Self. That being 
bo, attachment to Him who, though limited by a birth, is yet perfect in 
every respect, comes within the definition of devotion. 



Tat samsthasya, of him who is steady in Him 

Amritatva-upade^at, from the teaching of immortality. ' 

3. From, the teaching (of the Vedas) regarding immor¬ 
tality of him who lives, moves, and has his being in Him.—3. 

SVAPNE6 ; VARA. 

Tat-samstha: tasmin, in Him, i.e., in God ; Samstha, devotion ; he 
whose faith or devotion is completely in Him. It is taught that he gets 
the fruit of immortality. E.g., “ One whose devotion is to Brahman sets 
immortality." (Ohh. Up,. U. 23. 1). H„,c. it toll™, lLa , n0 „., n ' q *[ 
into the doctrine of devotion should be avoided, as it leads to no good 
result, and brings about effects which are not of much importance. 

|| $ || 

JfiSnam iti chet, is it knowledge? * Na, not. ftm; 
Dvisatah, of one who hates. Api, too. arm*, Jfianasya, of the know¬ 

ledge. a* Tat, that, 'ndfrot: Asamsthiteb because of the absence of devotion. 

4 Is it knowledge ? No : because of the absence of 
devotion in the knowledge too of one who hates—4. 



/ may be objected that by the word Brahmasanistha in the above 
Sruti, knowledge of Brahman is meant and not devotion to Him ; so that 
the fruit of immortality accrues only to him who knows Brahman. There 
cannot be any such defect. The word SarpstliA, means devotion and 
devotion only, and not knowledge ; for, one who hates, or is inimical to, 
another, cannot be said to be devoted to him, although he may possess 
knowledge about the latter. Ministers, friends, etc., attached to the king, 
etc., are said to be devoted to them, but not a king in opposition. And the 
sense of a word in the Veda is to be determined in the same way as the 
sense of words ordinarily used. 

Thus in the story of Chirakfilika : “ Meanwhile coming to realise the 
insignificant nature of the transgression, by his wife, of her saipsthd, 
devotion to him, and being greatly distressed, he said, shedding tears in 
sorrow ” (Mahabhdrata, Santi, Oh. 265, rfl. 45), by the word SaipsthA is 
meant devotion to liusbahd. Hence the word Sarpsthn, is another word for 
devotion. Similarly, in this sense also is to be understood the Sfitra of 
BadarayanaBecause it has been taught that emancipation accrues to 
him who is devoted to Him ” (Vedanta Sfitras, I, 1-7). 

[The word Samstha is derived from the root sth&, to stay. Hence 
the word literally means “ Constancy, steadiness.” So also the word 
ni^ha in the above sutra of Badarayana is derived from the same root sthd, 
to stay. So Brahma-Samstha or Brahma-ni$tha means “ one who is steady 
in Brahman,” or “ Lives and moves and lias his being in Brahman ” This 
is the characteristic of true devotion. Hence Samstha or Ni§th& means 
Bhakti or Devotion]. 



ci^rr Taya, by her. Upaksaydt, because of decay. ^ Cha, and. 

5. And because of the decay or disappearance of 
[knowledge] by her [Devotion]—5. 

SVAPtfESVARA. 

Towards the attainment of emancipation, knowledge is gradually 
eclipsed by devotion. The word eba “and.” indicates the addition of 
another reason to the previous arguments. 

Cf. To the Devas go the worshippers of the Devas : unto Me also 
come My devotees ” (Gita, VII, 23). 

There is also what the Lord said to Prahlada: “ As thy mind, 
filled with Devotion to Me, always remains steadfast, so shalt thou, 
through My grace, obtain salvation ” (Vi§nu Purana, I, 20, 23). But it 
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CHAPTER I. PART I, 6. 
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may be objected: “ Knowing Him alone one attains the stage that lies 
beyond death. There is no other path to salvation” (Sveta-Upa, III 8). 

ere, according to Sruti, emancipation follows from knowledge. Tims 
the Smritis (Visnu Purana, Gita, as quoted above) would have a sense 
different from it and hence would be inconsistent with the same. Wo 
reply : Not so. Here also knowledge gradually disappears with the dawn 
of devotion. Moreover the expression ‘ the stage that lies beyond death’ 
m the above Sruti does not bear the definite sense of Salvation. It 
should be derived as meaning that, viz., Devotion, in virtue of which, 
death is overcome, rather than as meaning that, which taking place, 
theie is overcoming of death; so that by the above expression (Atim- 
rityu) Devotion may be meant; inasmuch as the sense implied by the 
(Grammatical) case-endings is stronger than that implied by Upapadas or 
inflections. 

The Gita, XII, 7, namely “0 Partlia, I lose no time in delivering 
fioin the ocean of mortal existences, those 'whose minds are fixed on Me,” 
also teaches that by Devotion death is overcome. There is also the 
mantra zrsirat etc., “ We worship the Lord, three-eyed, sweet-smelling, 

the giver of nourishment; like the cucumber from its stem, may we be re¬ 
leased from mortality, and never dislodged from immortality ”—(Taittiriya- 
Upanisat). Here Yajanam or worship implies Devotion and the said por¬ 
tion has been explained as such. Neither can it be said that in this 
passage of the Sruti Devotion is now here mentioned or referred to; for, 
then we would say that that argument equally applies to emancipation also. 

Hence from the passage of the Sruti, treating of immortality, it 
follows that knowledge must fade as devotion increases. 

Notwithstanding this, why is it that Devotion has the form of 
attachment ? To this the author gives the answer. 

r=*j rr*n ikii 

W Dvesa, hate. Pratipaksa-bhSvat,— because of its being con¬ 

tradictory to. uuifctm Rasa-s'abdat, because of the word, Rasa, Cha, and. 
*PT*‘ R&gah, attachment. 

6. Because of its being contradictory to hate, and be¬ 
cause of the use of the word, ^ Rasa, (Devotion is) attach- 
ment.—6. 

SVAPNESVARA. 

Devotion indeed should denote attachment alone. Why ? Because 
it is opposed to hate. In ordinary language we use the phrases " He is a 


hater, He is a devotee or lover ” in respect of those who possess the two 
mutually contradictory attributes. Herein it is well known that what is 
opposed to hate is attachment itself and not knowledge, etc. Thus after 
describing the persistence of SitJupAla in his hatred of Lord Vi§nu, it is 
said (in the Vi^nu Purana): When the Lord blesses, with the result, difficult 
of attainment by all, mortals and immortals, also those who take His name 
and meditate upon Him with constancy even in hatred, it goes without 
saving that He similarly blesses them who bear perfect devotion towards 
Him. (Vi§nu PurAna, IV, 15, 10.; Also in the Atri SatphitA we have: "Sitfu- 
p.lla, the son of Dania Gho$a, got to heaven by continuously thinking of 
Govinda, though through extreme hate ; why should not those who com¬ 
pletely devote themselves to Him?” 

In these places Bhakti or Devotion is described as being the opposite 
of Hate. We have also in the GltA : “ Given over to egoism, power, insolence, 
lust and wrath, those malicious creatures hate Me in the bodies of others and 
in their own. These haters, malicious and cruel and most degraded 
amongst men, I ever hurl down into the very births of the Asuras in these 
worlds. Fallen into existence as Asuras, deluded, birth after birth, 0 
Kaunteya, they sink into the lowest depths, simply because they never 
attain Me ’ (X VI-18-20.) Hence it is clear that Bhakti or Devotion which 
is opposed to hate, consists in attachment to the Lord alone. The Taittiriya- 
upanisat (II-7.) again says: “Indeed he becomes delighted by gaining 
Rasa, Devotion ; ” from which it is learnt that Rasa in respect of Brahman is 
the source of Salvation in the form of manifestation of delight in Brahman. 

The word Rasa means attachment as is well-known in “ Hie 
attachment goes away when the Supreme is seen ” (GitA II. 59), &c! 
Here Rasa means attachment to worldly things. Therefore in the Vi§nu 
Purana, after the description of the reaching of the heaven by RAma, 
Lak§mana and others, it is said : “ Those citizens of Korfala who loved 

R&ma and Lak§mana and others as Divine Emanations, having their 
minds absorbed in them, also attained the very heavenly region to live 
with them (Visnu-Punina, IV, 4, 46.) In this passage the very word 
Anuraga is used to directly denote Bhakti or Devotion. Hence it follows 
that it is not knowledge but Bhakti or Devotion in the form of AnurAga 
or Attachment to the Lord that leads to the highest good. It may be 
objected that the being opposite to Hate is not a characteristic mark of 
Raga or Attachment, as it equally applies to the state of indifference [i.e., 
not-IIate is not the same as Love ; for there is the stage of indifference 
which is also not-hate]. To this it is replied that the effect of hate is 
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repulsion or disinclination of which the opposite is attraction or inclination. 
And as a matter of fact, those who are demoted feel inclined to attend to him 
to whom they are devoted, while those who stand in opposition feel disin¬ 
clined to wait upon him to whom they are opposed. And thus V contradic¬ 
tion to hate ” is stated as an attribute of love in consideration of their ma- 
tually contradictory effects. Thus the construction of this part of the sutva 
is: Devotion is of the form of attachment to the Beloved, as it. is a special 
attribute of the Atman, different from the knowledge that it would do 
good, and which is the cause of constant approach to Him. That which 
is not so, is not it (devotion), as Hate. It is also observed that the stronger 
the attachment the more constant or the greater the service rendered to 
Him. Moreover it is well known that he who is devoted to any one, 
cannot feel indifference to him. Hence devotion is that which is favour¬ 
able to such service and which is the opposite of hate, inasmuch as, 
like the knowledge that this is a source of good, it is a particular attri¬ 
bute of the self which induces service. Thus by the elimination of the 
characteristic of the knowledge that this is the means to a desired end, 
by means of arguments which exclude it, devotion is proved by the 
method of exhaustion to possess the characteristic of attachment. “ What 
to say of those who possess devotion ?”—this argument a priori , advanced 
in such texts as “ By taking refuge in Me, they also, 0 Partha, who are of 
sinful birth, etc., what to say of those holy Brfmanas, etc.” (Gita, 
IX, 32-33) should be observed to have reference to devotees as standing 
in opposition to those who hate. We have similarly in the Gita, Ch. XVT, 
18, “In their owii body and those of others, etc.” By this births and 
re-births are stated to be the result of hate ; hence it is its opposite attribute, 
namely, attachment to the supreme self in the form of devotion, that, by 
removing the limitations of the jiva, becomes the cause of destruction of 
birth and re-birth. The same view is stated in Gita, XVI: 20 : “Not 
attaining Me. The particle c7ia, also, signities that devotion possesses 
the nature of attachment, also because it mar ifests the marks or expres¬ 
sions of attachment, such as the hair standing on ends, and the like. These 
expressions are well known, e.g in “By means of her cheeks, with hair 
standing on ends through delight, she speaks her attachment to me.” To 
suppose different marks or expressions for devotion, taking it to be a 
different attribute, is contravened by superfluity. Now, attachment, though 
it is produced.by the knowledge that this is the means to a desired end, 
is yet, according to some, of the form of desire or will, like the desire for 
performing sacrifices, etc. We on the contrary hold, in view' of such 


intuitions as “ I feel pleasure,” “ I feel attachment,” “ I have no 
desire,” etc., that attachment is really a different attribute, like hate. 
Moreover, will or volition lias reference only to things not obtained or. 
i things to be had, whereas attachment, refers to things which we are in 

possession of, as well as to things to be had. Indeed the supposition that 
I it is included in will, etc., would be redundant. Hence the characteristic 

of attachment is not disproved. 

But as the essence of devotion is action, it cannot lead to the 
highest good. For, says the Taittiriya Upanisad Aranya, “Not by action 
nor by progeny, nor by wealth, but by renunciation alone, is immortality 
to be attained.”—(Rik., 21., Aranya, khila Prasfna). 

In order to remove this doubt the author says : 



f Na, not. Kriyakriti, form or nature of action. Ana- 

peksanat, not being dependent upon. Jfianavat, like knowledge. 

7. No : Because, like knowledge, it also does not 
depend upon the form of action.—7. 

SVAPNESVARA. 

That 'devotion cannot possibly be essentially dependent upon deeds, 
as it does not come in the train of volition. That which does not result from 
t - volition, is not essentially of the form of action, e.g ., knowledge. For, 

knowledge is indeed dependent upen evidence and no one by his own will 
can do or undo it or make it otherwise. So also is devotion. Divine love 
or devotion is not like the love of the worldly men towards wife, children, 
etc., which becomes differentiated, in such and such ways, according to the 
desire of those men ; but it is dependent upon the means known as secon¬ 
dary devotion, the effects of good deeds of previous births, etc. 

STcT ilsll 

snrijT Ata eva, wherefore. Phalanantyam, (its) fruit is eternal. 

8. Wherefore its fruit is eternal.—8. 

( SVAPNKSVARA. 

As devotion is not essentially of the form of action, its fruit, i.e. y the 
Highest Good, is proved to be eternal : otherwise there must necessarily 
be an end to Immortality also, as the Chhfmdogya Upanisat says “Ashere 
the world conquered by actions perishes, so does the world conquered by 
merits also elsewhere ” (VIII, 1, 6). , 









12 


13 


ONE HUNDRED APHORISMS OF SANQILYA . 


ne.n 

Tadvatah, of him who is possessed of it. JT^frT^TT^ Prapattiiabd&t, 
from the teaching of attainment. ^ Clia, and. ?f Na, not. Jn&nam, 

knowledge. ^JT 7 frr^ Itaraprapattivat, like the attainment of others. 

9. It is not knowledge, because also of the testimony 
or verbal proof of attainment [in the case] of him who is 
possessed of knowledge, as is the case with attainment of 
others.—9. 

SVAPNEsVARA. 

The Lord says : “ At the end of many births the man of wisdom 
attaineth Me. Very rare indeed is that man of great soul, with whom 
Vasudeva is the all.” (GitA, VET, 19). Thus is stated the attainment of 
the man of wisdom. This, however, does not go to show that knowledge 
is the source of devotion. He gives the reason : ‘ Itara-prapattivat.’ As 
we have later on, “ Those whose wisdom has been stolen away by those 
various desires, attain the other gods.” (GitA, VII, 20). Here just by 
way of denouncing the attainment of other gods, the true attainment 
is eulogised. There by the word attainment, devotion to other gods is 
referred to, and not the knowledge of them, the word, prapatti, having 
been used in both the places in the very same sense. TIiq, word, cha, 
signifies that the teaching that devotion comes after knowledge, also 
shows that devotion is different from knowledge ; e.g., “ He, the un¬ 

deluded one, who knows Me thus as the supreme person, becomes all¬ 
knowing and then worships Me with his whole heart tGitn, XV, 19). ) 

Again (They) worship (Me), with a single mind, knowing Me to be Im¬ 
mutable and the source of all beings” (Gita, TX, 13); so again, “ In this view 
the wise worship Me with deep devotion.” (Gita, X, 8). Hence Bhakti 
or devotion cannot be essentially the same as knowledge. Though the 
difference of devotion from knowledge has been established by the chara- 
teristic of “attachment,” yet the sdtra is laid down for removing the 
apprehension that devotion might hold a secondary place in the knowledge 
of Brahman. Here the following should be considered: “ The sayings * 

of the Gita are not authoritative as Sabda or testimony, like the Vedik 
sayings, but only as texts of the Smriti, because the GitA is a portion of * 

the Mahabharata which is a Smyiti. Why then is it said ^abdat, because 
of the verbal proof ? ”. Here some explain “ Sabda ” as 4 anumita Sabda/ 
that is to say, that the authoritativeness of the Gita as verbal proof is 
established by inference. But we say that the Vedas possess authorita¬ 
tiveness only because they consist of sayings by the Lord relating 
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to objects beyond the reach of our vision, and the very same characteristic 
appertains to the Gita. Hence is it that, at the end of each chapter of the 
Oita, we find the words 1UH PWcg “ In the GitAof the Lord which 

isaUpanisat, portion of the Vedas.” The only difference is that those 
verses were put together by Vedavyasa. As it has been said in a PurAna : 
“ Gita is to be thoroughly studied : what is the necessity for various other 
Sastras ?—The Gita that has come forth from the lotus-lips of the Lord 
himself.” It does not follow, on the other hand, that Sftdras are not 
competent to study the GitA (it being apart of the Veda) for, they being 
allowed to study the Mahabbharata, it is proved that they are entitled lo 
study the GitA as well as the hymns in praise of Prariava , etc. If it be 
urged that the MahabhArata as such excludes those portions, we say that 
it cannot do so, as in that case, it would fall short of containing one 
hundred thousand verses which admittedly it must contain. The 
learned also say : “ Those very mantras of the Vedas are inserted ( in 

the Mahabharata and other books, they are to be taught according to the 
intellectual capacity of the pupils, leaving aside the regulations regarding 
the study of the Vedas.” 

Thus ends the first part of Chapter I in the Commentary on the One 
Hundred Aphorisms of ^andilya by the very learned Prof. Svapuesfvara. 


Second Part. 

Tlius devotion having been characterised as the true cause of immor¬ 
tality, the second part commences for discriminating knowledge, yoga 
and devotion in the relation of the principal and the accessories. 

w n*®u 

ST Sa, she. 335^ Mukhya, principal. Itara-apeksita-lv&t, 

because llie others are subsidiary or subservient to it. 

1. She is the principal, because the others are sub¬ 
servient to it.—10. 

SVAPNE a VARA. 

The pronoun ‘ she * is used to recall what has been stated towards the 
close of the last part. SffT she, the primary devotion, is the principal, 

being depended upon (as that which helps their progress) 
by knowledge of the self, yoga , and the like. So the Chhandogya sings com¬ 
mencing with “ What is great is Bliss,” etc. (VII 23-1) “ All this is nothing 
but Atman. Whoever thus sees it, thus meditates upon this, thus knows 
this, becomes attached to Self, sports merrily with Self, unites himself with 
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Self, and enjoys the bliss of Self. Thus he becomes the self-ruler.” Thus 
seeing, alluded to in the word “ sees,” becomes an accessory to primary 
devotion in the form of attachment to the Self, by way of removing the 
errors, e.g ., that it is not an object of love, and the like.N As in the 
sentences “ The l)a rid i (a Bralnmina of the fourth order holding a sacred 
staff) declares an invitation,” “ He milks the cows by wearing the sacred 
thread over the right shoulder and under the left arm,” “ He performs 
sacrifices with knowledge,” “A man of wealth is happy,” etc., Darida or 
staff, etc., are merely accessories, so also is seeing an accessory to attachment. 
Meditation and knowledge have logically come in in the above passage, 
inasmuch as they have the purpose of making such seeing possible. 
Similarly, the words Atmakrida (sporting with self), etc., have been recited 
in keeping with the sense, inasmuch as they are invariably associated with 
attachment; otherwise the sentences would be incoherent, whether you 
apply seeing, etc., as means towards attachment or vice versa. Therefore, 
seeing leads towards attachment by the rule of construction : “ A part, 

because it modifies the whole ” (Purva Mimfuna, 1 II. 1. 2). Thus says 
Lord Manu also : “ The sage who renounces all worldly acts and always 
attaches himself to self or Atman, becomes the universal self and attains 
the final goal.” (Mahabharata, Santi, Chap. 194, SI. 7111-7112). This 
Sloka speaks of the superiority of attachment to Self. 

snRwre nm 


Prakaranat, from topic under discussion. Cha, and. 

2. And also from the topic under discussion.—11. 

SVAPNE’SVARA. 

[ The chapter under discussion refers to the Chhandogya Upani§at, 
Ch. VII, containing the well known verse ^ ^ .^3? Prefer]. 

As Rati, attachment or devotion, duly produces the result aimed at, 
“ seeing,” which is mentioned in the said context, becomeB its accessory 
only. 

iPtfsTOR? Dai&naphalam, the result of seeing or knowledge, Itichet, 

is it ? * Na, no. Tena, by the word ^ tat or tj: sah. sgtpjRW Vyavadba- 
n&t, because of intervention. 

3. Is it the result of “ seeing ?” No; because of the 

intervention of the word sah (or he, in ^ _^2. 
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SVAPNESVARA. 

Can it not bear the opposite sense, viz., that the immortality charac¬ 
terized as svarajya or self-rule, is the result of knowledge itself, so 
that knowledge is the principal topic dealt with in the above passage ? 
No, because in the clause H sa svar&t bhavati, the word 

sab, meaning 1 He,’ intervenes. The pronoun sah, (according to the 
general rule) refers to the nearest noun, viz., the man possessed of 
dtmavati or attachment to self, and not to the remote one, viz. , one pos¬ 
sessed of knowledge, and there is no special reason why it should refer 
to that which is remote. Cannot the topic dealing with the subject matter 
be the required special reason ? No, because, in that case, it would involve 
argument in a circle. 

zzzm w\\w 

Dristatv&t, from observation. Cha, also. 

4. From observation also.—13. 

SVAPNESVARA. 

Ordinarily it is observed that in the case of young women, perception 
of beauty, etc., causes their attachment to young men, and not that 
attachment causes such perception. Knowledge again being observed 
to favour the growth of devotion, it also results that knowledge as 
merely an auxiliary to love or devotion. It is observed that the knowledge 
of unkindness, insignificance, absence of loveliness, etc., .naturally causes 
the mind to turn impure in the case of ordinary mortals. Knowledge 
that the Atman is the seat of infinite Mercy, of unlimited Majesty, and of 
unparalleled Beauty, washes away impurities of the mind and thereafter 
there is dawn of primary devotion. Wherefore the Gita sings: “Medi¬ 
tating on That, merged in That, steady in That, solely devoted to That, they 
go, whence there is no return, their sins being dispelled by wisdom ” 
(Y. 17). The Ayurveda also says: “The unfailing remedy for the 
diseases of the mind is the knowledge of Atman, the culture of intellect 
and of patience, etc.” (AsU/iga Hridaya, I. 23). 

WWW 

Ata eva, therefore. Tadabii&vat, in spite of the want of it 

(knowledge). snipfclT* Vallavinam, of the Vallavis or milk-maids. 

5. Therefore, in spite of the want of it (know¬ 
ledge), [final emancipation] of the tnilkmaids fof Vrinda- 
vana took place] —14. 

3 
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SVAPNESVARA. 

Because knowledge is merely a subsidiary element, helping on the 
course of devotion, we learn from Smriti that the females of the cowherds of 
Vp in dn van a attained liberation, simply through primary attachment to 
tiie Lord, which is the principal thing, their hearts having been free from 
impurities without the help of knowledge, as shown above. “ The other 
females of the cowherds of Brajadh&ma attained liberation, constantly 
thinking of him as the Supreme Brahman, the Creator of the Universe, 
their mind being freed from all its wanderings, as their righteous acts 
were wasted away by the profound and ecstatic joy produced by constantly 
thinking of Him, and all the various sins of theirs disappeared before the 
distress suffered by them from separation from Him” (Vi^nupurf.na, v. 13, 
14,15). It must be noted that here joy and distress indicate attachment 
to Him and not emancipation or Mukti. It must also be understood that 
liberation resulted from the attachment of those females, and not from 
knowledge, etc., as result follows from sacrifices and not from the Muvja 
plant which is merely an element of the sacrifices. Knowledge is merely 
an auxiliary part ; were it an essential element, in its absence Mukti or 
liberation would not follow. And ‘ thinking ’ in the above extract does 
not mean the knowledge of the unity of Brahman and Atman, inasmuch 
as in the case under consideration, gRRII Siavaua [Listening to the words 
of Guru or Veda, JRRT Manana or meditation, a nd other steps to such 
knowledge did not at all exist. ‘Thinking ’ here means simply constant 
recollection induced by attachment. Nor should it be taken as a precept 
by Way of a recommendation, because the result aimed at is supersensible 
and there is no precept that it is not supersensible. 

nun 

sirRff Bhaktya, by devotion. SfRrfcT Janati, knows, Itichet, if it is 

said. Na, no. Abhijnaptya, by the word M Renewed knowledge.* 1 

SfiTTRiR Sahayyat, because of the help received, 

6. If it is said that (one) knows by devotion [as the 
Gita says]; (we reply): Not so, because of the help received 
from the term 4 Renewed knowledge/—15. 

SVAPNE^VARA. 

Now, the author raises an objection to the above view of the place 
(that of the Principal as distinguished from that of an accessoiy) of de¬ 
votion in the topic and of its characteristics, by way of its apparently 
going against the teaching of the fcJruti, and then reconciles the two- 
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Thus there is the Sruti : ‘ By Devotion he again knoweth Me in essence, 

who J am and what I am. Then having known Me in essence, he 
immediately after entereth me. ’ (GitAj XVIII, 55). Now, “ by sacrifices 
f sacred to Indrahe worships the fire known as Garhapatya” (Tait I, v; 8)—as 

here, so in the above-quoted passage it is proved by force of the case-end- 
1 ing that Devotion, the sense of which predominates over that of the verb 

* knoweth,’ is the cause of knowledge. 

If you say that the Vedas have no scope here, inasmuch as know¬ 
ledge, the utility of which is a matter of observation according to the teaching 
“ dpstatvAL ” (in aphorism 13 above), is, as such, apprehended by per¬ 
ception, still the utility of knowledge about Brahman towards attachment 
having Brahman for its object, cannot be apprehended by perception. 
p If, on the other hand, you hold that the same having been observed in 

the case of the attachment of young women, etc., it should be inferred 
U in the case of attachment respecting Bralunap, then devotion comes to be 

merely a mark of inference. 

We reply that there is no such defect. It would have arisen, if only 
the word jA na Li, knows, had been used. But it is not 60 . The word used is 
AbhijamUi. Abhijna signifies knowledge of objects previously known. 
So the previous knowledge which helps on Devotion introduces Devotion 
as its effect. And so long as it does not become pure and strong, there 
is dependence upon the said Devotion in the form of Abliijnapti or Re- 
&• knowledge, like the striking and re-striking of the grains in the act of 

husking paddy. This is stated for the purpose of helping on the process. 

I Aftenyards, with the deepening of knowledge, devotion becomes purer and 

deeper and then be “enters.” This is, therefore, not a dogma of the brnti 
but a logical deduction. The said sense is made still more clear in the 
following: — 

^ n H « 

Pr&k, previously. Uktam, stated. ^ Cha, and. 

7. And previously stated.—16. 

1 SVAPNESVARA. 

The verse previous to Bhaktya Mamabhijanati “ By devotion he 
knoweth me again” fGit&, XVIII 5-5), is Brahmablifiyaya Kalpati 
“ Becomes fit for Brahman ” (XVIJ1, 63); and in the 5th Sloka we have : 

“ Becoming Brahman, serene in Self, he neither grieveth nor desireth. 
The same to all beings, he obtaineth Supreme Devotion unto Me. 1 ’ It is, 
therefore, clear that the man who has known Brahman, has no need of' 
knowledge again. Hence the above view is the correct one. 


> 
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f^^tsfq SR^rf?. || *VS II 

q%5T Etena, by this. Vikalpah, the alternative theory, Api, 

also. ^tK : Pratyuktah, refuted. 

8. By this the alternative theory also is refuted.—17. 

SVAPNESVARA. 

Etena, by this, i.e., by the conclusion that knowledge is 
merely a limb, as it were, of Devotion, the theory that either of them is 
sufficient for salvation, is refuted. For the whole and the part cannot 
exercise one and the same function. The word Api, also, signifies collection, 
(so that it is implied that for the purpose of attaining salvation both 
devotion and knowledge are not equally necessary). 

Me; ii 

Devabhaktih, the word ‘Devabhakti’ or Devotion to the Shining 
Ones. Itarasmin, to other. Sahacharyat, on account of its 

association. 

9. The word “ Devabhakti ” refers to the Devotion to 
other [Gods], on account of its association [with the word 
Guru] —18. 

SVAPNEfiVARA. 

Elsewhere the Sruti soys (fjvet. Upa., VI, 23). “ These are the 

acquisitions of him, say the sages, who is deeply devoted to the Deva.” 
Here the phrase “Devabhakti ” or devotion to Deva refers to minor 
deities, as it is used with the phrase “ Gurubkakti ” or Devotion to 
spiritual teachers. Supreme devotion to the Lord leading to Immortality 
cannot be so coupled. The worship of lesser gods such as Indra, etc., 
brings about results such -as knowlege, etc., which are beneficial to the 
worshippers. Thus association also makes the sense clear, as in the case 
of the w r ord uMka which may mean an owl or Indra, according to its 
association with other words: This is corroborative of the argumept already 


given. 



u n 


3 HT: Yogafc, process of concentration qf mind. $ Tu, again, Ubha- 

yartham, for the benefit of both. Apeksanat, because of its necessity 

[in both]. Prayajavat, as in Prayaja, a sacrificial ceremony. 


10. Again, the process of concentration of mind is 
for the benefit of both (knowledge and devotioi^), because of 
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its necessity in both, as in prayaja (a sacrificial ceremony) 
—19. 

SV APNE6 VARA. 

Yog*, a practice for the concentration of mind, is necessary for 
both Knowledge and Devotion, as both depend upon fixedness of mind in 
meditatiou. In view of the maxim “ Attributes signify an object and so 
are unrelated to one another, being equal.” (Purva Mimamsfi, III, 1. 21), 
it may be asked, how Yoga which is a principal element, can be an 
element subsidiary to another (e.g., knowledge); therefore, the author says 
“ prayajavatjust as prayaja is a part of Vajapeyayajna, etc., as well as of 
Dik^aniya, etc., which are again parts of Vajapeya, etc., so it is the case with 
yoga. It is equally a necessary element in both. Even when it is prac¬ 
tised for knowledge alone, it assists *in the progress of Devotion. Simi¬ 
larly, Vairagyam or non-attachment to worldly objects is to be regarded as 
necessary for both. 

But in this connection one cannot help remembering the famous 
aphorism of Patanjali (I. 13k “ Lfvarapranidh&n&dvtl ” “ Or through pro¬ 

found meditation on God.” Here the worship of the Lord known as 
* Pranidhana ’ is for the complete absorption of the Mind, &c., into the 

Deity ; where then lies the superiority of Devotion ? Hence the author 
says : 

3 UUTfafofe: II Ro || 

nfbpTT Gaunya, through secondary devotion. g Tu, however, qq r faffifa s 
Samadhi-siddhih, attainment of samadhi (absorption of mind into the Deity). 

11. Attainment of Samadhi is, however, through se¬ 
condary Devotion.—20. 

SVAPNESVARA. 


Pranidhana is not primary devotion but secondary devotion. The 
attainment of Samadhi is through the Secondary Devotion. Hence there 
is no contradiction with the Smriti. And towards the close of the chapter 
we have in the Yoga Sastra itself “ The sacred syllable * OM ’ connotes 
Him.” “Its systematic recitation and constant meditation of what it 
implies.”—(Patanjali, 1, 27, 28). 



n w n 


Iqr Heya, should be avoided. Ragatvat, because of its having the 


characteristic of attachment, Itichet, if it is said, Na f no. 

UttamaspadatvAt, because its goal is the Best and the Highest. Sangavat, 

like companionship. 
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12. If it is said : [Devotion] ought to be avoided, 
because of its having the characteristic of attachment; [we 
say] No, for, like companionship, its goal is the Highest 
and the Best.—21. 

svapne&vara. 

This aphorism deals with the following proposition of Yoga philo¬ 
sophy sfsrr: [Pataiijali, ll, 3.] “ Rfigadve§6bhinive4ah 

hlet&b, ‘Attachment, Aversion, Love of life are the afflictions.” If it is 
said that Devotion, as it shares the characteristics of Raga or attachment, 
must be avoided by one who desires salvation ; we say, no. This objection 
is not at all applicable here, for devotion has for its object the Great God. 
All sorts of attachments are not to be avoided ; it is only that kind of 
attachment which binds one tightly to the world, that should be avoided ; 
just as company as such is not to be shunned, but only evil company. 
Devotion to God, therefore, should not be avoided, as it does not 
bind one to the world nor does it lead one astray from the path of Mok§a or 
liberation. Neither is such Devotion not endowed with the attribute of 
Sattva or purity. The Lord describes the same as such. c/. “Men 
of purity, men of Sattvika nature, worship Gods.”—(Git£, XII, 21). 

^ u ^ ii 

5 T?r Tat, that. <pr Eva, alone. Karmi-jfiani-yogibhyah. above 

those that fo llow the paths of karma or action, jfiana or knowledge, and yoga. 

Adhikyaifebdat, from the teaching of Adhikya or superiority. 

13. That alone, because of the teaching of ‘ superiority ’ 
to those that follow the path of Action, Knowledge, and 
Yoga.—22. 

svapnesvara. 

That kind of worship is the highest or Devotion is the highest of 

all. This is thoroughly established. Wherefore it is said : “ The Yogi is 
adhika or greater than ascetics : he is considered to be adhika or greater 
than even the men of wisdom. The Yogi is adhika or greater than the 
man of action. Therefore, do thou become a Yogi, Arjuna. And among 
all the Yogis, he who, full of faith, with the inner self abiding in Me, 
adoreth Me, is considered by Me to be the most completely united with 
Me. ~(GitA, VI, 46-47). Here it should be noted that the superiority of 
the persons possessing the attributes, respectively follows from the 
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superiority of the attributes, asceticism, etc. And the accessories can¬ 
not certainly be superior to the principal. Hence Devotion is the princi¬ 
pal element. 

To show by means of text of the Sruti also that afflictions (vide 
aphorism 21) cannot arise from devotion in the form of attachment, he 
reads: 

n \\ ii 

Praina-nirGpagabhyam, by means of questions and answers. 

Adhikya-siddeb, because the superiority is established. 

14. Because the superiority is established by means 
of questions and answers.—23. 

SVAPNE6VARA. 

The whole of Chapter XII of the Gita is an example of this. The 
question put is : “ The devotees that worship Thee, remaining constant in 
Yoga, and those also who worship the Immutable and the Udmanifested-~- 
which of them are better versed in Yoga ? ” (XII, I). 

The answer is : “Those who, with their mind firmly fixed on Me, 
worship Me, being ever steadfast and endowed with primary devotion, are, 
in my opinion, the best versed in Yoga : But those who worship the Im¬ 
mutable, the Indefinable, the Unmanifested, the Omnipresent, the Unthink¬ 
able, the Changeless and the Eternal, bringing under control all the senses, 
even-minded everywhere, engaged in the welfare of all beings, verily they 
reach only Myself. Greater is the trouble of those whose mind is set on 
the Unmanifested. For the goal of the Unmanifested is very hard for the 
embodied souls to reach. But those who worship Me, dedicating all their 
acts to Me, solely devoted to Me, meditating on Me with single-hearted 
Yoga; verily for those who have placed their minds completely oil Me; 1 
become their saviour out of the ocean of births and re-births.” (XII, 2- 7). 

This is the definite solution of the question. By the question and 
the answer the principal character of devotion being proved, it does not 
follow that the above statement regarding the superiority of devotion is 
by way of eulogy. Questions and answers are the well known means of 
arriving at the true solution of a problem. They are never meant in 
such cases for praise. All the troubles that we experience, arise from the 
performance of the accessories alone, as divorced from the principal means. 

The author now proceeds to remove the doubt that leads astray, viz., 
that Devotion is a form of faith, as the word faith has appeared in this 
context. 
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ii rs n 

Na, not. ipr Eva, even. >srer ^raddha, faith. 5 Tu, but. *rru reqq r «H . 
Sadharanyat, because of its general use. 

15. But (Devotion to God) is certainly not faith; 

■ because of its general use.—24. 

SVAPNESVARA. 

Devotion to God cannot in every respect be identical witli faith. 
Faith forms a part of all acts. Devotion to God, on the other hand, is 
not so. 

rWf cTr^ ^TJT^RTr^ II RX II 

rasyam, if that be. Tattve, being the truth. Cha, and 

Anavasthanat, because of the absence of finality. 

16. If that be the truth, [the argument would be 
fallacious] because of the absence of finality.—25. 

S V APNE aV AR A. 

Thus in the Gita, we have: “ Be who, full of faith, is devoted to Me, is 
considered by Me to be the most nearly united with Me ” (VI. 47). Here 
if Devotion and Faith be identical, then devotion, in the form of faith, 
being found to be an accessory of faith, the result would be non-finality, 
as faith has no accessory ; otherwise to suppose another faith in that faith 
would mean simply regression without end. Therefore, as in the case of 
commencement of a commencement, or in the case of sipping of water in 
the sipping of water, faith cannot be likewise an accessary of Devotion. 
There is also another reason, namely, the separate use of faith and devo- 
tiou, as in the expression “ possessed of faith and devotion.” 

apsrct § <1*41431 mw *h'*?mji^ 11 H 11 

Brahma-Kagdam, the Brahma Kandn. 5 Tu, moreover. vr^T 
Bhaktau, to devotion. Tasya, its. Anujfianaya, knowledge follow¬ 

ing. *tRRir?r Samanyat, because of its common attribute. 

17. Brahma Kanda, moreover, (refers) to devotion, 
on account of their common attribute, its knowledge fol¬ 
lowing (the other portion, Karma Kanda).—26. 

SVAPNESAVARA. 

If knowledge is not superior to Karma and Devotion or Bhakti, 
then the last portion of the Vedas would never have been known as 


Jnana Kanda. This Sfttra answers the above doubt. The portion 
known as Brahma Kanda deals with Devotion as stated by Sruti, and 
not with knowledge. Both portions, Jn&na and Karma K6ndas, 
have the power to make known what was unknown before. Otherwise 
the previous portion (Karma Kfinda), being taught for the know¬ 
ledge of Dharma, would also have been termed JnAna K&nda or 
the part dealing with knowledge. Neither is it possible that there 
should be injunctions for knowledge, for which it would be Juana K&nda, 
on account of knowledge being its primary aim. Hence to speak of the 
last part of the Vedas as the Jnana Kanda is a mistake or misnomer; but it 
must be Brahma K&nda. Thus we have in the Brahma Stitra (Veddnta 
Sutras T. i. 1), Athato Bralimajijnasa, “Now, then, enquiry into Brahman.” 
Bhakti or Devotion to God, however, is the object of the Brahma 'K&nda 
which is, therefore, also called Bhakti Kanda. Hence this is also Bhakti 
Kanda. 

Here ends the Commentary of Svapnedvara on the second part of the 
first chapter of the One Hundred Aphorisms of S&ndilya. 

The end of chapter I. 
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CHAPTER. II. 

Part First. 

Though Bhakti or Devotion to God does not follow directly from any 
act as its result, yet it depends, for its full development, upon certain 
means, i.e,, upon jriana or knowledge as the internal means (of purifica¬ 
tion) and upon the other {i.e , the lower) kind of devotion and the like as 
the external means. The Second Chapter deals with these two kinds of 
means. 

n w u 

fR? Buddhi, die understanding. Hctu, means. STfrcT Pravritti, appli¬ 
cation. AvisSudheh, till Purity is complete to perfection. 

Avagh&tavat, like the continuous striking (of paddy). 

1. Application of the means (for the culture) of 
intellect (should be continued) till purity is complete to per¬ 
fection ; like the continuous striking (of paddy).—27. 

SVAPJN ES VARA. 

Buddhi means certain knowledge about Brahman. Though it can¬ 
not be produced as an effect from some cause^yet it is necessary to 
employ, towards its appearance, such means as Sravana or the study of 
sacred literature, etc., Manana or thinking, and Nididhydsand orconstant 
meditation; Is it enough if these means are employed only once, on the 
maxim “If once done, the end of Astras is fulfilled,” or is it to be 
performed till Devotion becomes firm to perfection ? So it is said that till 
the perfect purification of Devotion, the performance of these means is 
necessary. Just as when it is said that he is thrashing the paddy, the 
meaning is that the thrashing will be continued till the husks are all 
separated from the grains, so repeated attempts should be made, in view 
of its observed utility, for the development of knowledge, by resorting to 
those means, till the mind becomes thoroughly purified of all its defects. 

It may be urged that it does not follow that practices subsidiary to 
Sravdqa, etc., should be also adopted. So it is said : 

cRIpHT ^ u ^ II 

tTCjfPlf TadatigAnam, of their accessories, if Cha, also. 

2. Of their accessories also.—28. 


SVAPNESVARA. 

Thorough obedience to preceptors, investigation of arguments not 
opposed to the Vedas, the performance of the control of mind and senses, 
etc., must be also resorted to. For, indeed, parts of which the sub-parts 
are defective, cannot contribute to the efficiency of the whole, as in the 
case of an army and its leader. 

ii rs. ii 

flTCt Tam, her. AiiivaryaparAm, absorbed in the majesty and 

the lordliness (of the deity). Kaiyapah, KA^yapa (a teacher of that name). 

Paratvat, on account of the supremacy (of the Lord over Man). 

3. Kasyapa thinks her (the understanding), (as) 
absorbed in the majesty and the lordliness of the Deity, (to 
be the cause of final emancipation), on account of the 
supremacy (of the Lord over Men).—29. 

SVAPNESVARA. 

Now is discussed the purification of the understanding. The revered 
professor Katiyapa says that the understanding, when absorbed in the 
majesty and the glory of the Lord, leads to the goal, because of the supre¬ 
macy of the Lord over the human soul, that is, because human souls must 
first know the Supreme Soul before they can know themselves. In this 
view Brahma and Jiva, (God and Man), are eternally distinct from each 
other. 

qrroi: u u 

'ST& re T TO AtmaikaparAm, absorbed solely in Atman. BAdarAyagab, 

the great VyAsa. 

4. Badarayana (thinks the understanding), (when) 
absorbed solely in Atman, (to he the cause of final emanci¬ 
pation).—30. 

SVAPNESVARA. 

The venerable professor Badarayana thinks that the understanding, 
absorbed solely in Atman, leads to the goal. Thus we have in the Brahma 
Sutra, “They know moreover that all is Atman and they are solely devot¬ 
ed to and absorbed in it.” (Vedanta Sfitrae, IV. I. 3). In this view, as 
the conception of Jiva and Brahma as separate entities is erroneous and as 
true knowledge consists in knowing the pure consciousness to be the only 
reality, the knowledge that all is Self is alone for the final emancipa¬ 
tion. 
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« \\ u 

WIW Ubhayaparam, deeply absorbed in both, gr mregq : ^ndilyafc, the 
author of this treatise. ^abdopapattibhyam, from the word’of the 

Vedas and from valid arguments. 

5. S'andilya (regards understanding, when) deeply 
absorbed in both, (to be the cause of emancipation), from 
the authority of the Vedas and from, valid arguments.—31. 

SVAPNE8VARA. 

But the author Sandliya reconciles both the theories by holding 
on the authority of the Vedas and by proving with cogent reasons, that 
both fcIl ° methods are absolutely necessary. Sabda, the word. At first 
there was the word which is the Vedas. Thus says the Chhandogya 
XJpani§at: “ Verily all this is Brahman, for all * this is born of It and 

disappears in It. It should be worshipped with a calm and equipoised 
mind.” Commencing with this and ending with—" This my self within 
the heart is that Brahman ; (let one meditate upon Him thus): when 
departing from this body I shall reach Him. He who has devotion 
verily (reaches Him). There is no doubt in it. Thus sayeth ^an^ilya.” 
(III. 14. 1—4). He who knows both these subjects, reaps the result by 
becoming Brahman through Love and Devotion, the end and aim of which 
is Brahman. Like there is no contradiction by 

the conjunction of the Permanent and the impermanent, because, in 
the above passage, a previous Sandilya is meant. Verily there can be 
no doubt about the fact that the-Lord has created the Vedas. 3ruti also 
says^: “ From Brahman, the originator of sacrifices, the Rig Veda and 
the bama Veda and the Yajur Veda and all the verses came out.” 

There is also valid argument. Brahman indeed is stated in the 
&uti as possessed of supreme powers and majesty as well as being the 
very self of Jiva. “ Make enquiries about Him whence all these beings 
are created, in whom all the creation lives and moves and has its being, 
where all goes and wherein all disappears.” (Taittirlya Upanisat, III, 2.2). 
Again in the Gita: “An eternal portion of Mine having ’ become an 
individual soul in the world of life.” (XV. I.) In this matter who will 
Lord it over and. upon whom? Hence it is reasonable to-refer to both 
Divine and human souls by the great saying “ That Thou Art,” etc 

n \\ ii 

Vaisamyat, because of the contradictory nature (of these two forms 
of knowledge). Asiddhara (the conclusion) does not logically follow. 


GHAPTER IX. PART I, 33. 


Tfir hi cher, if it is objected, sj Na, no. AbhijnSnavat, as in the 

act of rccognilion. Avaiiistyat, there being no contradiction. 

6. If it is objected that the conclusion does not 
logically follow, because of the (mutually) contradictory 
nature (of these two forms of knowledge) ; (we say) “ no,” 
there being no contradiction, as in the. act of recog¬ 
nition.—32. 

6VAPNESVARA. 

But both cannot be possibly the subject of one and the same act 
of knowledge, because of contradiction. The contradiction lies in this: 
In the one case there must ho knowledge of the Deity as the creator of 
the universe, and in the other, knowledge of the Deity 48 the non¬ 
creator. 

We reply, there is no such contradiction; for, in such acts of 
recognition as “ This is that Deva Datta ” and " I am that,” the contra¬ 
diction between This and That is not material; and leaving aside the 
distinction between This and That , the sentences denote the portion that 
is common to both, that is, that real essence, the qualification in these, 
cases being only superficial. If you say that it is the noun that alone 
signifies the true essence by means of suggestion, we reply ‘no/ Because 
to explain a thing by implication is the worst means of. explaining it, 
and when the thing itself is meant, its own qualifying attributes must be 
present in our mind also. Otherwise, without the attributes, au. qbject 
in itself could be the subject of our remembrance. 

* ^ q*: II ^ || 

Na, no. * 3 T Cha, and. f|j£: Klistali, afficted with pains and miseries. 
<n:: Parah, the supreme Atman, wr* Syat, should be. ^ Anantaram, 
subsequent to. Vi^esdt, on account of the characteristic difference. 

7. The Supreme Atman does not become afflicted 
with pains and misery, on account of the difference subse¬ 
quent to (the dawn of. the realisation of the Identity).—33. 

SVAPNES.VARA. 

If Jiva and Brahman are one, it cannot be said that the suffering 
of pain and misery, due to the limitation of Jiva-nature, should also 
affect the Deity, for, with the dawn, of realisation of the identity, sufferings, 
etc., due to the limitations of Jiva, disappear, and have nothing to do 
with Atman, the Limitless Self. This has been fully discussed and 
settled. 
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1^4 cT^rfcT 4§r u V* » 

AisSvaryam, supernatural Divine Powers. twrTathd, of the same 
nature. Iti chet, if it is said. ^ No, no. tqpftsgUfr Sv&bhavyat, front 

(the fact that they form) His very nature. 

8. If it is said that supernatural Divine Powers (are) 
of the same nature; we say ‘ no,’ from (the fact that they 
constitute) His very nature.—34. 

SVAPNESVARA. 

If it-is objected that, if pains, etc., (that affect the Jiva), cannot 
affect the Lord (and have no existence in Him), then the powers of 
creation, etc., cannot have any existence in the Lord. We say it is 
not so. Because it is by the very nature of the Lord that these powers 
exist in Him, like heat which is never absent from fire, because it is 
its very nature. It is only Upadhi or accidental attributes, that are not 
natural and cannot co-exist with the object itself. Thus the luminosity of 
objects that are reflected in a mirror, is in no way affected by the un¬ 
cleanness on the surface of the mirror; (so also the true nature of the 
Glory of the Lord, though not fully reflected in a mind which is full 
of dust and dirt* is not, in any way, affected thereby). 

The powers of the Lord are natural and coeval with Him. But how 
is it that the pains, miseries, etc., of the created are only accidental ? The 


reason is: 


S wE f fi NS Apratisiddham, not denied. Pa rai^varyam, the super¬ 
natural powers of the Lord. Tadbhavat, because they are His very 

nature. % Cha, and. ^ Na, not. qq*, Evam, so. liaresam, with 

others. 

9. The supernatural powers of the Lord are not 
denied (anywhere), because they are His very nature. Not 
so with others.—35. 

SVAPNESVARA. 

Nowhere in the Sruti are the powers of the Lord denied whereby 


their existence, although established by proof, might be impeded. On the 
other hand, by the words Satyasarnkalpa, &c., “ Eternal Thought, etc.,” 
the attributes are to be understood to be natural with him. And there 


is no reason why the Lord should be deprived of those natural divine 
attributes, like Jiva of their accidental attributes; as He is for ever the 
Lord and the Unconditioned. The pain and misery of the others, i.e., the 


GBAPTER II. PART 1, 36. 


29 


Jivas, are not so natural, because they (the Jivas are of the divine nature. 
The Sruti says: “ Thus rising above this body, (the Jiva) reaches his true re¬ 
fulgent nature and assumes his true form for ever.” (Chhandogya Upa., VIII 
3. 4.) Thus pains, &c., cannot be said to be natural with. Jivas. If you 
say, the same conclusion would follow if we say that pain and misery are 
natural with the Lord ; we say, it cannot be so ; for then that would be a 
contradiction to the nature of the Supreme Deity. The births and deaths 
of the Jivas are but temporal and affect the limitation that conditions their 
existence here. If you say that, in the case of the Lord, these supernatural 
attributes.are nothing but limitations imposed by Maya, then it would 
follow that these limitations would never have their cessation. But we 
have several textual authorities shewing that all limitations, in the case of 
Jivas, originate from Maya and disappear finally with the dawn of Bhakti 
or Devotion to the Deity. Neither do the powers of the Lord, known as 
Maya, ever cease to be ; for the Jivas are infinite in number as well as in 
nature, and the action of the Lord is necessary for their worship and 
Devotion and the continuance of their lives in this universe. Thus says 
Bpihadtlranyaka: “Meditate upon the Lord, always contemplate Him.” 
“ Obey His commands, know Him thoroughly by the analytic process,” ^c. 
All this has reference to Jivas only. 

fofofcT U ^ II 

STOPS* Sarvanrite, without all, on the liberation of every one. Kim, 
there is no necessity. Itichet, if it is said, q Na, not. qqq Evam, so. 

Buddhy&nantyat, because of the infinitude of Buddhi or under¬ 
standing. 

10. If it is said, on the liberation of everyone, there is 
no necessity (of the eternal powers of the Lord); we say, 
not so, because of the infinitude of Buddhi or understand¬ 
ing.—36. 

SVAPNESVARA. 

If it be urged that when all Jivas attain liberation and Buddhi or all 
intellect disappears and consequently the original limitation finally ceases 
because it has no necessity to exist, where is the necessity of the eternal 
powers of the Lord? We say, it is not so, Limitations and Buddhi or 
Intellects of Jivas being endless. There cannot possibly come such a 
time when all limitations should disappear and all Jivas should attain 
liberation. Hence the powers of the Lord are but natural with Him. 
Could not there have been such a time before the origin of Jivas? 
Such a time is beyond all imagination, since there can be no .creation 
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out of nothing. If it is said that all limitations and all intellects are 
produced simultaneously, we reply that this is impossible and there 
is no reason for such a supposition. It is absolutely illogical to speak 
of a time when all causes and effects have no existence. On the 
other hand, it follows from uniform inference that non-existence of all 
causes and effects is scarcely consistent with the generation of causes and 
effects and hence there cannot be a conceivable time, when they may abso¬ 
lutely cease to exist. If you say that when one knows that he is not 
liberated, he may be indifferent about salvation, we reply that though 
there is uncertainty about the realisation, the means for attaining it is 
certain. Hence there can only be sincere attempts by following those 
means. In fact, indifference is possible only when liberation of all is 
certain. ^ ^ ^ ^ 

Prakriti, nature. Antaralat, from behind or through the 

medium of. Avaik&ryyam, Immutable. Chit-saltvena, with 

knowledge per se, His own self. Aruvartamfinat, from being ever 

accompanied. 

11. (The Lord is) immutable, because (He works) 
through the medium of Prakriti or Nature, being ever ac- 
compained with knowledge per se (His own self).—37. 

SVAPNEhVARA. 


It may be suggested that if the supernatual power of the Lord which 
is co-eval with Him, be the material cause of creation, then He will be subject 
to transformation like material objects, clay, etc. (To this it is replied): 
Prakriti is the material cause of all physical manifestations. Prakriti is 
subject to modification, but not as the manifestation of Brahman. 
The agency of the Supreme is due to the absolute obedience of Prakriti 
to His will. Neither can it be said that Prakriti is existence or essence, 
for then the Jivas would have no existence, as they are superior to Pra¬ 
kriti. Thus the agency, etc., of the Lord becomes natural to Him, through 
the medium of His power of Maya, known as Prakriti. Hence He cannot 
undergo any modification. In fact, one who creates through Maya cannot 
in any way be the creation of Maya. If it is said that His manifestation of 
Himself as Maya is the transformation, we reply, even if it were so, still His 
very self does not suffer any change, such as milk, etc. do. Hence He re¬ 
mains immutable, like the implements, sticks, etc., in the preparation of 
earthen jars, there being no reason for any transformation beyond Himself. 
Hence it is said: “ From behind M&yft.” 
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HrJsfoST \\ U 

tnrqftrsr TatpratistbA, firm basis on Him. Grihapithavat, like 

the seat in a room. 

12. (The phrase) “Firm basis on Him” is like (the 
phrase) “ the seat in a room.”—38. 

SVAPNESVAKA. 

If Maya is the material cause of all creation, then why does the 
Sruti speak of Brahman as “the firm basis” of the universe? Cf. 
“ Upon Him all is firmly based.” (Taittiriya Up., 26). This Sutra answers 
the said question. It is not conflicting with the above doctrine to say 
that all transformation rests firmly on Him, like “ the seat m a room ; 
that is, just as wo say of a person as being seated in a room, though he 
sits on a chair only within the room, so the Sruti speaks of all this trans¬ 
formation as resting upon Him, though the transformation takes place m 
Maya that rests on Him. 

^ u 

f*TO: Mithah, mutual. ApeksanAt, because of the dependence. 

3^3 Ubhayam, both. 

13. Because of mutual dependence, both Brahman 
and Maya or Prakriti (are the cause of creation) 39. 

SVAPiNE^ARA. 

Then it follows that Prakpti is the only cause of this creation and 
not Brahman which is wrongly said to be so. This is not so. Both 
Brahman and Prakriti are the caus.,. One is essentially spirit and the 
other, matter. Hence, by their very nature, each depends upon the other. 
for knowledge of each, and for the object of exercise of power. Then 
which will depend and upon whom ? 

II ^ II 

Chetya-Chitofi, besides Brahman and Prakriti. sr Na, no. 
mftanTritlyam, third [Principle]. 

14. (There is) no third principle besides Brahman 
and Prakriti.—40. 

SVAPNE6VARA. 

Here the author enumerates the primary principles for facility of 
his work in this treatise. OhetyA means Prakriti, Chit means Brahman 
There is no third principle beyond these two. It may be said that a third 

5 
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principle is not suggested by its admission or denial. But we say the 
meaning is there is no knower save and except Brahman and there is no 
object of knowledge save and except Prak[-iti. Thus it denies the exist- 
ence of a Third Principle. 

^ II 3* II 

Yuktau, united. *q- Cha, and. SamparAyat, because both 

are without beginning. 

15. And [both are ever] united, because both are with¬ 
out beginning.—41. 

SVAPNESVARA. 

When there is no contact between Prakpiti and Purusa, all action 
ceases and everything disappears. But when there is contact, then 
everything is called into being. That contact is the third principle. 
Such an objection might be raised. The word Mithah, mutual, 

follows from Sfttra 39. 

Both Prakpiti and Puru§a are of the forms of mutual contact, or rela¬ 
tion, in intelligence, and such relation is not a different, accidental princi¬ 
ple, because both Prakpiti and Puru§a have no beginning in Time. We 
have in the Gita, “ Know thou that Matter and Spirit are both without 
beginning ” (XIH. 20). If it is said that “ without beginning ” is another 
relation between them ; we reply, no; there is in fact no difference between 
them, as the conception of Matter and Not-matter excludes any middle 
term. 

ii 3r ii 

stf^ffilSaluitvat, because it is [His] energy, sr Na, not. spjej Anritam, 
unreal, Vedyam, the object of knowledge. 

16. The object of knowledge is not unreal, because it 
is (His) energy.—42. 

SVAPNESVARA. 

Prakpiti indeed is unreal, because it is M&ya. “ Know thou MAya to 
be Prakpiti and one having that Mnya, to be Mahetfvara, the Great God.” 
—(^vet. Up., IV. 10). If so,- how does it become an object of knowledge? 
To this tho author replies : Vedyam, object of knowledge: that, the most 
important factor, could not be unreal: why? Because it is His Energy. 

Indeed, but for the Energy, May&,_ the Lord of MayA would not be 
equal to the task of creating this orderly nature by mere accident or 
chance. “ Does it ever happen, 0 Saumya, that beiug comes out otnon- 
being ? ”—(Ohh. Up., VI. 2. 2). This Sruti, by inferring the existence of 


Cause from that of Effect, establishes the true existence of both and not 
the falsity of cause. The creation of the Lord is always going on with the 
help of Matter, its counterpart, creation being essentially the work of Spirit, 
like the creation of a Magician. It. cannot have a different meaning, t.e., 
by chance, &c- Such a theory is untenable as it predicates the existence of 
one power only, and as there is no proof to support the agency of chance 
in all this enjoyment and its objects and means. Thus all manifestations 
must presuppose a cause and that without exception. Hence follows the 
existence of one permanent co-ordinate energy. But it may be said that 
the theory of the existence of several causes subordinate thereto explains 
several circumstances ; we reply that such a theory has no foundation. We 
shall discuss this matter in the third chapter. 

ii ^ || 

Tatparisuddhih, complete purification of her [Devotion]. 
Cha, and. Gamy a, is to be gathered. Lokavat, like [the love of] 

ordinary men. f&ipq: Liugebhyah, from outward signs or marks. 

17. And the complete purification of her ( i.e. f Devo¬ 
tion) is to be gathered from outward marks, like [that of 
the love of] ordinary men.—43. 

SVAPNESVARA. 

The discussion of collateral matters is finished. The author now 
goes on with the subject in hand. Though Bhakti or Devotion to God is 
directly understood in such words as “I worship,” “I please,” &c., 
like, “ I know,” “ I desire,” &c., yet the thorough purification of the same, 
in the shape of deeper impressions, cannot directly be detected, like the 
dawn of complete knowledge. Hence it is to be determined only from 
outward expressions that come to appear with the excellence of devotion. 
Just as the degree of love in ordinary men is inferred from their words, 
tears, thrill of joy, &c., so also the purity of Devotion to God is to he 
inferred from the-like outward expressions. 

i fa r i rT- 

II 83 || 

3 TRFT SammAna, honour. BahumAna, excess of honour, i.e. y the 

honour to those who resemble Him in any way. sftfqr Priti, gratification, 
delight. Rft Viraha, grief of separation. ItaravichikitsA, aver¬ 
sion to everything else. MahimakhyAti, ever describing the glory of 
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th<5 Lord. TadarthaprSgasthana, the preservation of life for 

is sake crfrasrTadiyaU, sense of belonging to Him only and being a part 
a n jaar ce o tm. SarvatadbliAva, the idea that He is the All 

ApratikQlyadini, absence of enmity, &c. * Cha, and. , 

Smaraoebhyah from .heremembrance of [acts of well-known devotees]. 
B&huly&t, from [their] fullness of expression. 

18. And [mark of Devotion to God can also be 
known], from the remembrance [of the acts of the well- 
known Devotees], from the fullness of (their) expression ; 
[Such as] : Honour, Excess of Honour [*.«., Honour to those 
who resemble Him in any way], Delight, Grief of Separation 
Aversion to everything else, Singing His Glory, Preservation 
of life for His sake only, Sense of belonging to Him only, 
the idea that He is the All, and Absence of enmity, &c.— 44 . 

SVAPNESVARA. 

The outward expressions of Devotion to God not only resemble the 
expressions of ordinary love but Devotion can also be inferred from the 
copious expressions of love of the famous devotees. 

„ . . fib,l0ttr V A rjuna’ 8 Honour is well-known in the history of Devotion • 
juna, in whichever state he might have been, never deviated from the 

Sr 0 ^'^ hiS T’ " WelC ° ming Kr4?a, with devotion and 
with love. —[Mah&hharata, Drona Parva, 2822], 

Excess of Honour .—As in the example of Iksvaku • 

. “The king showed great respects to those who bore His name 

to animals and the lotus which ‘looked’ like Him, and to the cIoucS 

Purina XXV 8 22] U1 ’ ^ ^ t0Wards H ™-[N r isirpha 

Gratification. Such as ofVidura: “ 0 Punclarikaksa, bow shall I 

expr^s to Thee the sense of Gratification or delight that thrills my heart 

f 7 nr 6 " 06 !] Th ° U “ rt *5® S ° U1 ° f a11 Thou knowest 
bh&rata Udyoga Parva, Cli. 88, $1. 3124.) 

. „ °™ f ° f or the Gopte, tha fe„l M o[ lh , cowh ,„|, 

elders how much we suffer, being burned with the fiery grief of Separa 

y h” able “ d0 if m te “ lhem? -Wrfabhfa,., &„,i 
Aversion to wrythio, cl.,.-A, „f lh . i„ h » biUl „ B ot gveu D „, . 

The sight of even Narada was regarded by them as an obstacle, Of. also 
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the case of Upamanyu : “I would rather be an insect or a fly at the 
order of ^a/ikara, than enjoy the kingdom of thy universe as a gift from 
you, 0 Indra.”—(Mahfibharata, Aniuhisana Parva, Oh. XIV, j§l. 7077). 

Constant Singing of the glory. —As of Yama: Yama said to those 
suffering in Hell : “ Why did you not worship the Lord Ketfava who 

destroys all agony ?”—(Vi^nupimlna, XIII, Ch. 7, £$1. 14). “ Yama, seeing 
his servant with weapon in his hands, sa} 7 s in his ears : 1 Abandon those 

who are devoted to Madhustidana : I am the lord of other men and not 
of those who are firmly attached to Vi$nu.’ ” 

Preservation of life for His sahe. —As, of ITanum/ln. He himself said ; 
“ So long as Thy purifying story will remain extant amongst men, I shall 
live in this world, fully obeying Thy orders.”—(Ramayana, Uttar& Kancla, 
Sarga 107, &\. 31). Narada and others, though they obtained perfec¬ 
tion, preserved their body for the only purpose of worshipping Him. 
Hence Sruti says : “ Whom do all the Devas, and all who are anxious for 

liberation and devoted to Brahma, salute ? ”— (Npshphat&pani, IChanda 6.) 

The idea that all belongs to Him only, —being a part and parcel of 
Him. As of Uparichara Vasu. “The self, kingdom, riches and wife 
and conve 3 r ances and all else are of the Lord : He looked upon them 
in that light.”—(Mah&bharata, Isanti Parva, Ch. 337, Si. 12718). Prahldda 
is also well-known for the said characteristic. He said: “The learned, 
knowing Hari the Lord in all creatures, should thus entertain firm and 
unswerving devotion to all.”—(Visnupurana, I, Ch. 19, Si. 9). 

Absence of enmity towards him. —As of Bhvsma; even when the Lord 
advanced to kill him, he said : “Come, come, 0 Lord ! Home of all the 
world ; my salutation to Thee. 0 Thou, with discus, mace and sword in 
Thy hands, put an end to my life, 0 Lord of the universe, by forcibly 
drawing me down from the chariot, in this memorable great war.”— 
(Mah&bharata, Blnsmaparva, Cb. 58, SI. 2604). 

And the like. —By the word, adi, it is meant that other characteristics 
of devotion are to be inferred from examples of Uddhava, Akrura and others. 

It might be said that all these follow from what has been said 
before, viz., “ Because of its contradiction to Hate.” (Sfitra 6). But there 
it has been stated in its relation to the characteristic of Attachment and 
here it is enumerated in connection with the characteristic of the Purity of 
Devotion. This is the difference. 



n s* n 


frure q: DvesSdayab, hate, etc. g Tu, but. ^ Na, not. Evam, so. 


19, But hate, etc., are not 50 .—45, 
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SVAPNESVARA. 

But those who are attached to the Lord may also be influenced by 
hate, jealousy, etc., amongst themselves, on account of the inequality of 
favours shown. Are they also the characteristics of Devotion ? We say, no. 
That indeed is improbable, as the great Dvaipayana has said ; “ Neither 
anger nor jealousy, nor greed nor any other wicked function of the 
mind, has any influence over those righteous men who devote themselves 
to the Supreme Being.”—(Maliabhnrata, AnutfasanaParva, Oh. 149, Si. 369.) 

Sithipala’s aversion to Kp§na, however, led him to constantly think 
of Kpsna. In the wake of constant thinking came primary devotion, 
and salvation followed devotion. This was the order of his salvation. 

UT II II 

r&t Tat, thus. qiWTOH Vakya-Sesat, from the last portion of the sentence. 
JTIjpiftg Pradurbhavcsu, to the incarnations, snfa Api, even, S3, she [Pri¬ 
mary devotion]. 

20. Thus she [is] also [directed] to the incarnations, 
[as follows] from the .last portion of the sentence.—46. 

SVAPNESVARA 

Now, almost all these characteristics are applicable in the case of 
devotion to incarnations of the Lord. From the knowledge of Brahman, 
full development of devotion becomes possible. This is the logical con¬ 
clusion. Sa, i.e., supreme devotion, is possible also with reference to 
incarnations. Whence does it follow? From the last portion of the 
sentence. “ To the shining ones go the worshippers of the shining ones 
but My devotees come unto Me.”—(Glt&, VII. 23). 

In order to establish this proposition, this portion of the sentence 
comes last of all, showing the inferiority of devotion to other gods. “I 
verily confer upon them unswerving devotion to whatever forms of Me My 
various devotees desire to worship with faith.”—(Gita, VII. 21). Here the 
words “ whatever My various devotees ” being sufficient for the purpose, 
the inclusion of 4 forms * also shows that devotion has for its ultimate 
object the essence or spirit immanent in all these forms. There the sub¬ 
ject matter of discussion is devotiop also. 

|| 8vs || 

Janmakarmavidah, of him who knows [the mysteries of] 
births and deeds of the Lord. *er Cha, and! stisf*? Ajanma, freedom from 
repeated births, j3abd$t, from the $»rijti, 
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21. Freedom from repeated births [is] of him who 
knows [the mysteries of] births and deeds of the Lord : 
[this follows] from &ruti.—47. 

SVAPNESVARA 

Janma is the assumption of physical body by the Lord for the pur¬ 
pose of composing the Vedas, of killing the Daityas and fulfilling the 
desires of the devotees, which cannot be performed without the aid of a 
body. Karma, deeds, is the work of composing the Vedas for diffusing 
knowledge, &c. The knowledge of these mysteries leads to the cessation 
of births. Thus Gita says: “He who thus knowetli My divine birth 
and action in its essence, having abandoned the body, cometh not to birth 
again, but cometh unto Me, 0 Arjuna.”—(IV. 9). And it is nowhere stated 
that the direct result of the above knowledge is freedom from death. 
But the said knowledge leads to the above result by generating primary 
devotion to the Lord, by purifying the mind of all its imperfections. 
Hence it follows from the very word, parSbliakti, that supreme Devotion 
also dawns from attachment to the avatfiras or incarnations of the Lord. 

cRT T^t II Sc; II 

Tat, that. ^ Cha, and. Divyam, divine, Sva- 

saklimatrodhbavat, as it comes into being out of His own energy. 

22. And that is divine, as it comes into being only 
out of His own energy.—48. 

SVAPNESVARA, 

What is meant by divinity implied in the words “ Janma Karma 
cha me divyam” (the divine births and deeds of Mine)? The word 
divya (divine, derived from the word dio, heaven), here does not refer to 
anything (e.g., merit which leads to heaven) born of righteousness, because it 
has no connection with virtuous actions, effects of actions having no scope 
there. It does not mean, ‘ born in Heaven,’ as it comes into being also 
in this world of ours. But it is not composed of those elements that con¬ 
stitute material bodies; it is made up of the energy of his ownMayA. Thus 
the Lord says to Narada in the chapter Mok$a Dharma of the Mah&bh&rata: 
“I indeed created this Maya, hence you are able to see Me.”—($&nti 
Parva, Ch. 341, 6l. 12909). Gita also says: “ Though unborn, the 

imperishable Self and also the Lord of all beings, brooding over nature 
which is Mine own, yet I am born through my own power.”—(Gita, IV 6). 
It cannot be objected;that what is not composed of matter can hardly 
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be called a living body ; for, matter is only necessary for enjoyment of 
pleasure ancl pain. Neither can it be said that what is not subject of enjoy¬ 
ment cannot be called a living body, as such a theory would take away the 
element of a living body, viz., its exertion. But exertion is only a kind 
of force. Neither can we say that all force is exertion : for force is in 
existence in a body that is dead but no exertion is perceptible therein. 
Exertion indeed is not action that is the direct outcome of efForts ; other¬ 
wise exertion woull be possible in the case of earthen jars, etc. ; for, 
all effects result from the exertion of the supreme godhead. Thus is 
explained the nature of the body assumed by the Supreme Lord as well 
as the exertion of that body. That would not increase .the established 
number of elements, as his body does not form an element in the composi¬ 
tion of the universe, as earthen pots, &c. } do not, and it is not included 
within any of the subtler causes such as the senses, etc. 

5^ % win u 2$. n 

Mukhyam, chief, Tasya, of him. f| Hi, indeed. Karuii- 

yatn, mercy. 

23. His Mercy indeed is the chief cause [of His mani¬ 
festation for work].—49. 

SVAPNESVARA. 

This is in answer to the question, why the Lord engages in the 
performance of actions, though He has no necessity for the same. In this 
world of ours, he who can remove the distress of the poor, without any 
selfish thought, is called merciful. This Mercy, however, cannot be abso¬ 
lutely pure there; for, suffering caused by sympathy is removed by it, or 
because it generates virtue. These are the inner springs of human com¬ 
passion. Nor does it lead to exertions simply for the sake of removal of 
distress ; for, then it would be applicable to the rich alone. But only the 
grace of the Lord that puts $n end to the suffering of .others without any 
limitation is primary, being absolutely pure. His showing Mercy to 
others who pray for some desired objects and work for him, is secondary 
Hence the flow of flis Mercy depends upon the destiny of the created and 
lienee the desire for action on behalf of the creator, 

Mifcrere r ii ii 

pranitvat, because of sentiency. ^ Na, not. BibliCttisu, to 

the manifestations of the powers of the Lord [in the created]. 


CHAPTER II. PART /, 52. 

24. [Devotion] to the manifestations of the powers 
of the Lord [in the created] is not [supreme or primary De¬ 
votion], because of [their] sentiency.—50. 

SVAPNESVARA. 

This Sutra is in answer to the doubt that whereas in the Gita it is 
said “ Know Me to be the monarch among men,” etc., therefore devotion 
to monarchs and other created beings, where His powers are manifested 
in part, must be devotion to Him and as such will lead to liberation. 
Supreme Devotion to God is only that which is not limited by any 
kind of upadhi of the Jivas, as its object. Hence whatever may be the 
strength of attachment to kings, etc., who are simply subject to limitations 
of pram, etc., Liberation can never come from such atttacliment 

II 

qjRTSRPlft: DyOtarajasevayofc, cf attachment to the game of dice and to 
kings. uRmra: Pratisedhftt, from the prohibition, tr Cha, and. 

25. And from the prohibition of attachment to the 
game of dice and to kings.—51. 

SVAPNESVARA. 

We find in the J&stras prohibition of attachment to gambling and to 
kings under certain circumstances but nowhere and under no circumstances 
is the attachment to the Lord prohibited. 

Vasudeve, to Vasudeva. sift Api, also. ? Rr ^ Iti diet, is it so ? 
^ Na, not: snsnutr^ft? Akaramatratvat, because of fthe assumption of] the 
mere form [of Vasudeva] 

26. Is it so in the case of Vasudeva also ? No, because 
of [the assumption of] the mere form [of Vasudeva by the 

Lord]. 52. svapnesvara. 

We have also in 1 the Gita, “ 1 am Vasudeva amongst Vri§nis,” in 
the description of the manifestations of His powers in creation. Hence 
is He to be not worshipped, like the king, Ac. ? No : because He was the 
supreme Brahman itsfelf merely in the form of Kp§na. Paraifara also 
says: ‘ Men, learning of the history of the family of Yadu, are saved 
from all sins. For W the said family was born the supreme Brahman in 
the form of man and known as Kri?na.”—(Vi ? nupurana, IV. 4. 2). Had he 
been an ordinary hufan being, it would not have been so. 

6 
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srerfirwrerer u n 

Pi'atyabhijnflnat, because of the recognition, ff Cha, and. 

27. And because of tbe recognition of [Vasudeva as 
Brahman].—53. 

SVAPNESVARA. 

In the Sruti we also ha^e Vfisudeva recognized as supreme Bralimnn. 
‘‘ The son of Devaki is Vi?nu ; Madhusfidana is Brahman.”—[NAmyana 
Upanisat, VI. 9]. That is, He is NarAyana, the Omnipresent, the one, 
the First cause, the causeless, the very supreme Brahman itself. Such 
recognition is proved from other writings also. Thus Markandeya say r s 
to Yudliisthira, by calling into memory what he had seen before, at the 
end of the cycle: “ The Lord I saw before, with eyes beautiful like lotus, 
the same Lord, the greatest among men, Jnndrdana, is indeed your 
guide and friend.”—(Mahabharata, Banaparva, Ch. 189, Si. 13002). 
Again Janamejaya said, when he heard that the Lord cannot be realized 
even by austerities : “ The Lord is invisible even by means of religious 

austerities; yet they saw the same Lord adorned with Srfvatsa ” (a mark 
on the breast of Vi§nu)—(Mok$a Dharma, Ch. 345, Si. 13325-26). The 
word ‘cha’, and, implies that the supreme divinity of Kp?na can be 
inferred also from the traditions that those who were devoted to Him, 
also attained the fruit of that devotion, (i.e., were saved from worldly 
existence). 

ffani ^ ii n 

Vrisnisu, amopgst the Vrisnis. ^raisfhyena, because of the 

superiority, 33 ; Tat, that. 

28. That (is) because of His superiority amongst the 
Vrisnis.—54. 

SVAPNESVARA. 

Then why is He enumerated amongst the supernatural powers of 
the Lord : “lam the Visnu amongst the Adityas.” &c.—(Gita, X. 21.)? 

This description of the supernatural power of the Lord is only for 
the purpose of showing that all greatness 1 belongs to God. And the 
enumeration of Vasudeva amongst the powers of the Lord thereby shows 
that he is the greatest amongst the Vrisnis. 

^ ^ n u n 

^ngr Evam, in the same way. Pras^cjdliesu, in the well-known 

manifestations. ^ Cha, and, I 
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29. And thus in the well-known (incarnations). 55. 

SVAPNE VARA. 

Evam—In this way ; as iu tbe case of Vasudeva, so devotion to the 
well-known incarnations of Varaha, Nrisirpha, Vfmana and BAma also 
leads to liberation. 

Or it may mean : Evam, thus or as being tlie expression of Brahman, 
prasiddhe?u, in the well-known instances, i.e., Sablcara and others, mention 
in the above chapter of the Gita as " 1 am Sahkara amongst the Rudras. 

(Gita, Ch. 10, 56. 23.) lias been made. 

Thus it means that ^a/ikara and others are superior to. others 
of their class. As we have in Kan Khaifda of Skauda Purana: "Those 
who draw distinction between Vi W u and Rudra or Sri and Gauri are fools 
and their erroneous teachings are against all Sastrns. (Sltan a ui na, 

Ch. 27, Si. 181.) There are numerous sayings in Smriti declaring batikara 

to be the manifestation of Brahman. . , 

Here ends the first part of the second chapter of the Bhaijya of the 
One Hundred Aphorisms of Sandilya by Professor Svapnedvara. 

Second Part. 

vmS BhaklyS, with devotion. BhajanopasamliArat, because 

of the summing up of worship. Gaunya, secondary ol 

Supreme Devotion. E.adhetuiva., this being the cause of 

1 . By summing up worship with Bhakti or Devotion 
(which is) secondary, because of its being the cause of Sup¬ 
reme or Primary Devotion.—56. 

SVAPNEoVARA. 

Jiuina or knowledge and Yoga were stated .to be the duect or 
primary causes of Devotion. Now the author goes on describing the 

secondary or indirect causes of Devotion, which may be termed secondary 

Devotion " Worship with unwavering mind, having known Me, the immu¬ 
table tbe source of all creation.”-(Giita IX, SI. 13). Thus having referred 
to primary Devotion as established in Chapter VII the Gita says: Al¬ 
ways singing of Me, and caring for Me, and firm in determma .on, always 
saluting Me with devotion and ever attached to Me, they worship. -(Ch. 
IX 14? Then we have: “ Those who worship Me with devotion, aie ini Me 
and I also am in tliem.”-(Gitn, IX. 29). Thus the subject is concluded. 





42 


ONE HUNDRED APHORISMS OF SAND ILYA. 


Heie, Worship and Devotion having the same denotation, like offering sac¬ 
rifice and sacrifice called Chitra in “ One should offer sacrifice by the sacri¬ 
fice called Ohitra” (Tail. Saiphita, IX. IV. 6), it should be understood that 
the result accrues by meaus of worship of which the name is Devotion. 
I’or in (the Gita VII. 13.) Ekabhakti (worshipping the one), etc., we find 
that the word Bbakti, used to denote devotion to the Lord, is a specific 
name, and Bhakti and Bhajan mean one and the same thing. Neither is here 
supreme devotion described as a product ; for devotion to God cannot be 
so described, as it is not the outcome of any action. Neither is it taught 
here (in Gita IX. 29) for the first time that devotion to God leads to final 
beatitude; for we had in the 7th chapter already that “ My devotees come 
to Me also (VII. 23). But with a view to describe the means for removing 
obstacles to primary devotion, e.g., singing of the names of the Lord, &c., 
they are referred to by the word Bhakti (in Gitfl, IX. 14) as secondary devo¬ 
tion, inasmuch as the 3rd case-ending in Bhaktyft signifies that these are 
merely means for the removal of the obstacles to devotion (primary"; and 
what follows, viz., “ They are in Me and I am in them” (GitA, IX. 29) is the 
statement of the good that follows from the proper observance of the above 
means. Otherwise there will be contradiction in the phrase “ worship 
through devotion” and “ by it they would rest in Me.” As in the phrase 
“ Life indeed is clarified butter” (Tait. Samhitd, ll. III. 2), the meaning 
is that by clarified butter life is helped on, so by the singing of His 
names devotion to God is helped on. 

Hence the word Bhakti here clearly signifies secondary devotion. 
Or by the derivative meaning of the word Bhakti, Bhajyati Evih (wor¬ 
ships by these), the word Bhakti is applicable to singing, &c. (like the 
word Udbhid in Advalayana, Srauta sfitra, I. X. 8. Or from the root Bhaj, 
as m Gita, VII. 16, “ Four kinds of men worship Me,” (he word Bhakti is 
derived, like S. i ? ti from the root Srij. Or they are secondary, because 
they are noble; Of. “ Noble are all these.”—(GitA, VII. 18). 

II Vi's || 

Raga-artha-prakirtti-saliacharyat, because of the aid 
of singing of His names in the generation of attachment. *r Cha, and. rffttm, 
ItarcsAm, of the others. 

2. And (secondary devotion is the effect) of others, be¬ 
cause of the aid of the singing of the names of the Lord 
in the generation of attachment.—57. 
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SVAPNESVARA. 

This is also what Sruti says :— 

“Hpsiketla ! in Thy magnificence, rightly the world rejoicetk by 
hymning Thee.”—(Gita XL 30). 

There also the hymns are stated to be the direct cause of attach¬ 
ment. Gf. “ Always singing Me in hymns, strenuous and firm in de¬ 
termination.”~(Gita IX. 14), &c. 

Hence that is the result of even those stated above. 

Thus all these are means for the attainment of secondary devotion. 

5 mu ^ II || 

3RTCGT AntarAle, in the middle. g Tu, and. §qr: ^es4ji, the latter. 

UpAsya-Adau, that which has ihe worshipped at its commencement. 

Cha 1 , and. KAgdatvAt, consisting of various parts. 

3. The latter in the middle ; that which has the wor¬ 
shipped at its commencement, consisting of various parts. 
—58. 

SVAPNESVAllA. 

“ Worship with unwavering mind, having known Me the Immutable, 
the source of all things.”—(Gita IX. 16). “These indeed worship Me with 
devotion. I am in them and they are in Me.”—(Gita, IX. 29). Whatever’ 
has been stated between those two &okas in the Gita are accessories to 
Supreme or Primary Devotion. 

Those tfiokas are :— 

“Always hymning Me, strenuous, firm in determination, saluting 
Me, they worship Me with devotion, and with austerities” (Gitfi, IX. 14.) 
“ Others also worship Me as the one, the manifold, present everywhere, 
sacrificing with the offerings of wisdom” (IX. 15). “And to those 
men who worship Me alone, thinking of no other than Me, for those 
ever attached I carry what they want and preserve what they have.” 
—(IX. 21). “ Worshippers of the Devas go to the Devas; to the Pitj-is 

go their worshipped; to the elementala go their worshippers. And 
My worshippers come unto Me.”—-(IX. 25) “ Whatever a leaf, a flower, 
a fruit or water, is offered to Me with devotion, I do accept as offerings 
of singlehearted devotion of the striving self.—(IX. 26.) “ Whatsoever 

thou doest, whatsoever thou eatest, whatsoever thou offerest in sacrifice, 
whatsoever thou givest, whatsoever austerities thou practisest, 0 ICaunteya, 
do thou that as an offering unto Me.”—(IX. 23.) “ Thus shalt thou be 
freed from the bonds of action, yielding fruits, good and evil”—(IX. 28). 
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The word kirtanam means singing of the (glorious) names of the 
Lord. Here attempt for devotion, though it ordinarily follows, is men¬ 
tioned as an accessory to devotion. 

“ With firm austerities ” refers to the practice of fasting, &c., through 
devotion to Him. Salutation refers to the action of touching the fore¬ 
head with hands, showing the humility of himself. 

“Sacrifice with offering of wisdom ” is of two kinds: Primary, i.e., 
devoted to unity, and Secondary, i.e., devoted to duality. Thinking of 
Him and Him only ” refers to Dhyana or meditation and anusmpti or 
cherished recollection. Yaga means worship and offering flowers, leaves, 
Ac., to the Lord and dedication of all works, including those ordained and 
prohibited, to the Supreme Lord. And these are not the only element 
helping on the rise of devotion. “ Worship, thinking mind or manas is 
Brahman ” (Glib. Upa. IH. IS. 1.) “ 1 am the Vi-nu amongst the Adityas,’ 

(Gita X. 21.)_-Though in these and other sfiokas the word worship is 

used, it is simply a means of attaining devotion : Why ? Because the whole 
chapter of the Brahma Km cl a, relating to Brahma, is intended to establish 
Devotion and the means for the attainment thereof. 

cTT^T: H V.S. II 

3 fMi: Tabhyah, from them. TTf^i Pavitryam, purity. Upakra- 

mat, from [the description] beginning with. 

4. From them, Purity [comes] ; From the [description] 
beginning with [Gita IX, X] 59. 

.SVAPNESVARA. 

Tabhyah, from them, i.e., Accessories to Primary Devotion, which 
are known as secondary devotion, pavitryam, purity, destruction of the sins 
arhnntr out of the impurities of mind. This is the door to Devotion to 
God: why? Because of the description of the Gita commencing with 
“ This is the supreme purifier,"—(IX. 2.) Devotion is an attribute of mind 
and the soul of purity. 

II i. ° U 

ms 'l'asu, to .hem, Pradhana-yogftt. by the additional use of 

the principal member. tROTftW i’baladhikyam, superiority in eftect. Eke, 

5. Some (say): By the additional use of the principal 
member, superiority in effect [is signified.]— 60, 


SVAPNESVARA. 

Some of the authorities hold that having established that singing 
of hymns, etc., are accessories to devotion, the restatement of them in 
conjunction with devotion in such phrases “ He who offereth with devo¬ 
tion ”—(Gita, IX. 26.) “ Saluting me with devotion.”—(Gita, IX. 14). 

etc., signifies superiority in effect of those who are actuated by devotion 
to perform those acts. 

11 M II 

JUST Namna, by name. 1 ti, to. Jaiminil.i, Jaimini, a sage of 

that name. *ucvRTrT Sambhavat, because of consistency. 

G. Jaimini [says], by name, because of consistency.—61. 

SVAPNESVARA. 


Acharya Jaimini says that the secondary nature is established in this 
way : as in the sutra “ worship Him with Syena yaga”—(Advalftyana Srauta 
sutra IX. 7) etc., so in phrases “ by hymning with devotion ” “ by gifts 
with devotion,” etc., the word devotion is used simply as a name to 
denote the forms of worship mentioned ; as otherwise, there would be 
tautology in these expressions. Thus to interpret the word as a name, and 
not to imply by it superiority of result, gives a distinct meaning to it, 
thereby avoiding tautology. 


rr IK 5 * » 


Atra, here. AngaprayogAnam, as regards the performance 

or practice of these accessories. YathA-kAla-sambhaval), the 

proper time and appropriateness. Griha-adivat, like (the materials in 

the construction of) a house, etc. 

7. Here as regards the performance or practice of these 
accessories, the proper time and appropriateness are as that 
of the materials in the construction of a house, &c.—62. 

SVAPNESVARA. 


Now, the three questions that naturally arise are :—Are these 
accessories, the singing of the hymns, salutation, etc., to be performed 
simultaneously, or is the performance of one of them alone enough, or 
are they to be performed one after another? 

In the first case, on the failure to perform any one of them, the per¬ 
formance of the rest will be useless. In the second, i.e., the performance 
of any one of them, the sense of all the accessories would be one and the 
same, The third is not borne out by any authority or Sastras, On 
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account of the importance of one, non-performance of the others will 
follow, therefore there will be a fallacious causality amongst them. This 
is the prima facie objection in these three view-points. 

The real solution is that it has been established that all these are 
means to the end. There is no proof of their simultaneous adoption. 
Simultaneous use is to be made only where there is such a mandate of 
the Sastras, such as in the case of the use of light, flower, scents, etc., 
during the worship of God. As regards the others, they are to be 
adopted in proper time and under appropriate circumstances. In the 
construction of a house the materials are collected and used, some simul¬ 
taneously, some at one time and some at another, gradually as they 
become necessary, and in these proper time and circumstances they are 
collected and used. By such gradual and simultaneous collection they 
do not become useless. Hence all these accessories displaying their respec¬ 
tive powers in the destruction of the various kinds of sins that they are 
each capable of dispelling, Primary Devotion dawns on the devotee. As 
the Gita says: “ After many births, the wise man takes Me as his 

refuge.”— 'Gita VII. 19'. 

srsft II II 

Uvara-tusteb, of pleasing God. Ekah, one (of the accessories) 

qrfq Api, even, one. Bali, powerful. 

8. Even one [of these accessories, if] powerful, [is cap¬ 
able] of pleasing God—63. 

SVAPNES VARA. 

Any one of these elements, which becomes powerful by constant 
and steadfast performance, can alone readily prepare the way for Primary 
Devotion, by pleasing God ; as in the case of the ordinaiy master, who 
does not become pleased with half-hearted acts of a servant, but becomes 
pleased with even a single faithful act of rubbing the feet. Steadfast 
service by one of the accessoris, Hymns, etc., leads to Devotion to God, 
by Divine grace. Of. (Gita VIII. 58) “ With thy heart fixed on Me, 
thou slialt overcome all difficulties through My grace.” Some of these 
are-powerful, if applied in due time. As in Brahma Purana “ In the cycle 
known as the Satya Yuga, by means of meditation, in theTrota Yuga, by 
sacrificial offering, in the Dvapara, by worship, whatever is attained is 
attained, in the Kali Yuga, by singing the hymns of Kerfava” (Ch. 97 81. 
1661. And there is no violation of the above principle, as hymns, etc., are 
the causes of Bhakti that is bom of each of these being in the ascendant. 


Is the purity of all the means such as singing of hymns, etc., the 
entrance to Devotion, or is it something else in the case of some ? The 
author says : 

5^ II * 8 II 

Abandhah, want of bondage, Arpanasya, due to the dedica-* 

tion [of the fruits of action to ihe Lord.] grgq. Mukham, entrance [to 
Devotion.] 

9. Want of bondage, due to the dedication of all fruits 
of action to the Lord, is the Entrance to Devotion.—64. 

SVAPNEsVAltA. 

The entrance to Devotion to God is the want of bondage, charac¬ 
terised by the neutralisation of the fruits of action, good and evil, by the 
dedication of these to the Lord. The Gita says : “Thus slialt thou be 
liberated from the bondage of actions yielding good and evil fruits ”— 
(IX. 28.) In the Purfmas also the dedication Mantra says : “ Whatever 
good and evil 1 do, whether actuated by desire or otherwise, are all dedi¬ 
cated to Thee: I perform them, obedient to Tliy will.'’ 

This theory does not imply indiscriminate actions: for sinful 
actions have no place in the person who truly acts according to the above 
ideal, by force of its very nature. Smrili says: “Performance of sinful 
action is not possible if one follows paths indicated by the Vedas.” Hence 
purity refers to actions other than these. Here by the word “ Good 
deeds” works known as Nilya or Naimittika according to the various 
Adramas are meant. By the thorough performance of those duties of 
different A dramas, higher heavenly worlds such as Brahma Loka, &c ., are 
attained; but that would not immediately lead to emancipation which, 
is directly attained by offering all deeds and fruits thereof to Brahman. 
Thus also follows the want of effects of those actions also which are per¬ 
formed at^ first through desire and ignorance but are subsequently dedi¬ 
cated to the Lord. 

II II 

vaiH Dhydna, process of meditation, ffjzpr: Niyainah, concentration of 
mind. DrristasaukaryAt, for attainment with ease. 

10. Concentration of mind [on the object of medita¬ 
tion] in the process of meditation [is] for the attainment [of 
its fruits] with ease.— 65. 


7 
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SVAPNE&VARA.. 

Now the author proceeds to determine what is the best amongst the 
various means known as secondary^ Devotion. Herein, the &ruti and Sm^iti 
state the contemplation of the true forms of the Lord as the best. “ Now that 
which is inside the sun, the Being of gold, with beards of gold, with hail’s of 
gold,” &c. (Cb. Upa., 1. 6. 6). Again in the Narada Paficharatra : “ Meditate 
always on that Narayana as residing in the heart of the solar disc, seated 
on the seat of Lotus, with bracelets and earrings in the shape of Makar , 
the sea-fish, with a crown and a necklace; having the body of gold and 
holding a conch-shell and the weapon known as chakra —(XL 71). Now 
the question arises ** Is the rule of contemplation applicable to such only 
or to the full incarnation of the Lord also ? ” The answer is that the rule 
is to be followed as the ^ruti enjoins. There the rules for the contempla¬ 
tion of the Lord in his true form are laid down. The act of contemplation 
must be guided by systematic practice, as experience shows. Otherwise, 
there will be wanderings of the mind from one object to another. Hence 
for its attainment without difficulty, rules of procedure are laid down. If 
meditation is directed to objects heretofore unknown, the waveringof mind 
will be the probable result. Hence practices must conform to the rules 
laid down by the Sruti. Thus the females of cowherds of Vrindavana 
and &j$upala, without systematic practice of meditation, had the greatest 
difficulty in attaining the results of contemplation. 

rrerfa: II U II 

afqfsr: Tadyajih the root Yaj, to sacrifice. ijstratR. PujayAm, to (His) 
worship, ffivit Itaresam, to others. Naivam, not so. 

11. The root Yaj (to sacrifice) is applied to (His) 
worship, not so to others.—66. 

svapnesvara. 

We have in the Gita, IX. 25, WJ.. What does the 

root yaj refer to here ? Does it mean sacrifice such as the well-known 
Jyotiytoma, etc., or does it refer to simple worship without any reference 
to sacrifice of life, etc. ? This “ Yaja ” is indeed here used to mean simple 
worship only. How do you know it to be so ? By “ worship Yiynu,” etc., 
forms of worship, known as Vitya or regular and compulsory and liamya 
optional and with an end in view, are ordained for elevation. It has been 
so prescribed only as an accessory to Primary Devotion. Hence it is en¬ 
joined for Devotion. Other sacrifices are not, however, meant for such 
purposes in the Sruti, for the statements that they are directly meant for 


God and for Bhakti would be contradictory to each other. But we have 
the both united in such sayings of the Sruti as “ To Visnu Urukrama (a 
name of Visnu in "Varalia incarnation) in the sacrifice for progency. It is 
true. But sacrifice which has an end in view, is exhausted with its 
effect, such as the birth of a child. Hence it cannot go further in the 
generation of Bhakti or Devotion. Hence is the contradiction. But in sacri¬ 
fices known as Nitya, which is not directed to such an end and which has 
no end in view, there cannot be any such objection in the origination of 
Devotion. Besides, they are to be performed always and not occasionally 
as necessity demands. 

Hence sacrifices, other than those involving loss of life, are condemn^ 
ed in the Mok?a Dharrna, e. g., “ The righteous Manu enjoined Ahinisfi, or 
abstaining from killing or causing pain to others, in all works. Those 
men who worship with an end in view, sacrifice beasts on the external 
altar. But those who know Viijnu, worship righteously, with Payasa or 
oblation of milk, rice and sugar, pleasing to the Lord. That also is 
known in the Sinriti ns a sacrificial offering."—(Mabftbhfirata, S&nti Parva, 
Ch. 266, &L, 6470). 

ii ^ ii 

m Pada, foot. Udakam, water. gTu.bur. <|tf PMyam, water for 

washing .he feet. Avyapteh, on account of non-inclusion ? 

12. Because of the fault of exclusion, [if otherwise], 
Padodakara, i.e., foot-water, signifies water for washing the 
feet.—67. 

SVAPNE&VARA. 

Now, the following Sutras deal with the object of worship. We have 
in the Smi’iti “ The water of the sacred places such as the Pray&ga, the 
Gahgn, the Puskara, the Naim La, the' Kuruk^etra, and the Yamunft, take 
time in removing the sins, but Pddodaka or the water washing the feet of 
the Lord, immediately and completely wipes them off.”-(N r isimka Parana, 

Ch. 59., SI. 46). 

Here does Pddodaka mean the water that has been used in washing 
the feet or water into which the feet are immersed ? The author says it 
signifies neither. But it means water intended for thb washing of the feet; 
why ? because, otherwise, it would exclude several other kinds. There is 
indeed no possibility of directly washing the feet of the Lord ; even not 
through His incarnation, as it is not probable that the sacnficer would be 
near Him. It may be said that water wherein the feet of an image have been 
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washed is Padodaka. But that would apply when the spirit of the Lord is 
invoked in the image consecrated or otherwise. But it would exclude 
Sfilagr&ma &la, the mystic image of Visnu, which has no feet. Hence 
PAdodaka must signify also the waters intended for washing the feet of 
the Lord, because such meaning would embrace all and would not exclude 
others, and because its application only in the case of images would be 
very remote and far-fetched imagining. 

Svayam-arpitam, self-offered. Grahyam, should be taken. 

Avises&t, without distinction. 

13. Self-offered (objects) should be taken without 
distinction—68. 

SYAPNBoVARA. 

It follows from “ To'Visnu, &c.,” that whatever is offered to Lord 
Vit?nu in worship, whether it is eatables or flowers, &c., belongs to Him 
alone. In this .SGtra the autlior says that those offerings to the Lord can 
bo taken by the offerer himself, that it would be to his benefit if he eats 
or wears them. It establishes that there is merit in accepting them by 
the sacrificer himself for his own use* But duplicity in religious prac¬ 
tices must be avoided ; as the 3ruti says “ Offerings consisting of ghee, &c., 
should be made to fire, &c. The sacrificers themselves should partake of 
them, and should present them to the devotees of the Lord.”—[Apas- 
tamvaSrauta Sutra, III. 1-2]. This conclusion also follows from this 
Sutra. Otherwise it might follow that as the object which has been 
offered to the Lord, becomes His, it should not be again accepted by the 
offerer himself. Does it not follow from the injunctions also? No: 
because there is in them no mention of excluding oneself. “ Make a gift 
to a Brahmana, &c.”—will such a precept be obeyed, if the donor who is a 
Brahmana, takes the gift offered by himself ? No. The essential elements 
in a gift are (1) the cessation of ownership of the donor and <2) creation of 
ownership in others. Here no interest of the donor is determined. The 
same objection is not applicable in the case of transferring offerings to the 
Deity to the worshipper; for the right to accept again the offering such as 
ghee, &c., made to the Deity by himself accrues to him by "the admission 
of the Lord and aii admission also, like sale, creates right over property. 

Thus though none but the Lord lias any right over the offerings, 
want of demerit must not be supposed to accrue by taking the same him¬ 
self without offering it to the Lord. All this is applicable to the case of 


Padya or articles offered to the Lord, by the self, so far as their use by 
the offerer himself is concerned. We have in the Gita : “Tail* datt&na- 
pradavaibhyo Yo Bhunkte Stena eva Sah.” vTaih, By them. Dattan, 
given. Apradaya, not offering. Ebhyah, to them. Yah, who. Bhu/ikte, 
enjoys. Sah, lie. Stenah, thief. Eva, verily). Verily he is a thief who 
enjoys [properties] given by them not offering the same to them. Here we 
have the same person as agent in both acts, wz. t offering and enjoying, 
and so the same object l ight over which terminates. The particle nan 
in company with the particle ktva has the same object in common., 
Plence there is no reason that TairdattAn, given by them, should refer 
to other objects. Hence the sense is that without any hesitation one 
should enjoy objects offered to the God. 

^r^rr 11 u 11 

RPJtT Nimitta, means. gnp Guna, action, Avyapeksanat, due 

to carelessness. Aparadhesu, sins, sqwrr VyavastbA, the rules of 

expiation. 

14. Rules of expiation [are laid down] for offences or 
sins due to carelessness [in the use] of means [of worship] 
as well as of the action [itself].—69. 

SVAPNESVARA. 

“ Faults in the worship of the Lord are stated to be thirty-two in 
number ” [Varaha Parana, Ch. 25, ^1. 36]. Thus the thirty-two faults and 
the means of expiation are fully described in Varaha Parana. The question 
arises : “ Is the avoidance of all these offences a necessary factor in wor¬ 
ship or is the avoidance of some only a necessary factor, and the observ¬ 
ance of the rest due to one’s conduct? ” 

So says the Varaha Purana : “ The man who worships with flower 
unfit for use, I shall describe his fall ; 0 Earth, listen to me.” (Ch. 124, SI. 
65. Thus by the rejection and the prohibition of flowers unfit for the 
divine use, they are not the means and materials of worship. But if 
such flowers are offered by mistake amongst other offerings made in the 
course of worship, expiation is necessary ; for the above sin originates 
from the defect in the materials or means of worship. Where, however, 
there is breach of the order of worship expressed in “whoever offers Me 
frankincense before offering Me scents and garlands” (Varaha Purana, Ch. 
25, 6l. 36), atonement becomes a necessary factor in order to counteract 
the effects of demerit arising out of non-compliance with the rules of 
worship, specially as there is the breach in the order of use of articles of 
worship. All these fault* are given birth to in the very act of worship. 
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Beyond the scope of worship there are other faults due to the action 
of the worshipper ; such as “ whoever approaches Me without using tooth¬ 
brush, &c.,” (. Ibid , Ch. 125, Si. 1). In these cases, exertion of the worshipper 
is referred to. Hence are the rules of expiation. The rules of worship 
are to be obeyed. 

Thus it is established that in worship devotion is to be an indis¬ 
pensable factor. “ Leaves, flowers, fruits, water, &c.,” (Gita, IX, 26), 
offered to the Lord only, are enjoined to be elements of Devotion. 



ipsrra: Patra-adeh, of leaves, etc. sm. Danam, the offering, Anya- 

tha, otherwise, Hi, indeed. Vai&styam, limited sense. 

15. [Offerings] “of leaves, &c.,” refer to offerings 
[in general], otherwise, indeed, limited sense [would follow] 
—70. 

SVAPNESVARA. 

“Whatsoever is most agreeable in this world, whatsoever is dearest at 
home, should be presented to Vitjuu, the God of gods, in order to please 
Him.” &c. From these we get that all gifts are enjoined as an element 
leading to Devotion. Otherwise the offerings of the four kinds, leaves, 
flowers, fruits, water, only would be referred to in the said Sloka of Gita. 
There would have been a different assertion in the case of offerings of each 
of them, if only these and nothing else were meant. Thus as in the 
Taittiriya Saiphitn, Dpavyayati, ‘‘wears the sacred thread,” signifies that 
for the half-monthly sacrifice permanent wearing of sacred thread is an in¬ 
dispensable element, so by the repetition of the word gift which is in¬ 
ferred from the words “ Leaves, &c.,” it is reasonable to hold that.gift 
is an accessory to Devotion. 

it n 

Sukritajatv&t, from the fact that they are born of good deeds. 

Para-hetu-bb&v&t, from their being the cause of Primary Devotion. 
*fCfca, and. Vtmm Kriyftsu, over other deeds. WK*: ^reyasyah, superiors. 

16. [These secondary devotional acts have] superiority 
over other deeds, from the fact that they are horn of good 
deeds and from their being the cause of Primary Devotion. 

—71. 

SVAPNEfcVA RA. 

“Many, sanctified by the fire of knowledge, attained My Bffava or 
Devotion. By whatsoever path men approach Me, so do I satisfy them ”— 
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(Gito, Ch. IV.. 10-11). Here the word Bhava is used to denote Devotion. 
Again, * Do not fishes live in the' water of the Ganges and the birds 
live in the temple? Bereft of Devotion they reap no fruits from sacred 
places and principal temples.” Again, “ Four kinds of men of good 
deeds worship Me, 0 Arjuna.”--(GitA, VII. 16). 

Here the secondary devotional acts, originating from past good 
deeds, are superior to other acts ordinarily performed. 

By this it is said that discussion should always be directed to the 
determination of the true nature of Devotion and not to that of Karina. 

Bat there cannot be the distinction of primary and secondary devo¬ 
tion in the case of men of Devotion. Otherwise why there should he 
mention of the four kinds, as if they are equal, in the following: 
“ Four kinds of men of good deeds worship Me, 0 Arjuna,—the distressed, 
the seeker after knowledge, the seeker after self-interests and the wise, 
0, theLord of the Bharatas”—(Gita, VII. 16). Hence the followingsutra : — 

*tNt ii vs* ii 

^iruf Gaunam, ihe secondary. Traividhyam, the three kinds, 

frfan Itarena, with the others. SlutyarthatvAt, for eulogy. 

SAhacbaryam, mention along with. 

17. The (first) three kinds are secondary ; their men¬ 
tion along with the other is for eulogy.—72. 

SVAPNEfcVARA. 

The first three kinds of worshippers mentioned in the above tfloka 
(Gita,. VII. 16) are secondary or inferior to the fourth, t.e., the wise. They 
ara mentioned along with them for eulogy, just as a king’s counsellors are 
mentioned along with him. And thus the devotion of the distressed, 
shown in the act of singing the hymns, &c., takes away the sins and 
delivers them from worldly distress. The devotion of the seekers after 
knowledge, by the performance of sacrifices, leads to knowledge. “ The 
Brahmanas attempt to know that Lord by sacrifices, gifts, religious austeri¬ 
ties, &c., according to the injunctions of the Veda.”—‘ (V^ihadaranyaka, 
p. 891). “ Worshipping Him with his own acts, man attains perfection.”— 

(Gita, XVIII. 46.) 

“ He who never swerves from the duties of his own caste, he whose 
mind remains unmoved towards friends and foes alike, he who does not 
steal or kill anything, do thou know him whose mind soars above the 
turmoils of this world, to he the devotee of Visnu.”—(Vi^nu Purana, 111, Ch. 
7, Si. 16;. Thus the devotion of the seeker after knowledge is manifested 
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in the performance of duties enjoined by the Vedas in their respective 
castes and Ath-amas for the acquisition of knowledge. The devotion of 
the seeker after self-interest is of two kinds: The first is directed to 
uie acquisition of Primary Devotion to God as stated before. The second 
is to worldly advancement, such as the acquisition of a kingdom and of 
heavenly regions by tlie singing of hymns, etc. “ By the worship of 
Visjiiu, the worshipper attains all that he longs for, including the highest 
state which the dwelleis of the heaven pray for as well as the stage of 
Nirvana, the final emancipation from all bondage.”—(Visnu Purana, III Cl). 
7, &\. 6;. There the final emancipation takes place- by means of Primary 
Devotion. Hence the necessity of Primary Devotion. This is at one with 
what the Gita says Those who worship Me with devotion, are in Me 
and lam in them.”—(IX. 19). We have also in the Bhagavata: “Lis¬ 
tening to, singing of, remembering, the name of Vi§nn, service at the 
feet of the Lord, adoration, salutation, servitude, friendliness, self¬ 
dedication. Thus the devotion of man directed towards Vi?nu, is of 
nine kinds” -:VH, 5, 22-23). There may also be proper combination 
of these. Thus there is no fault in even the irregular combination of 
all these attributes. 

How is the superiority of “ the distressed” &c., possible, if “the 
singing of hymns, &c., ” are accessories to Devotion ? Thus the author 
says : 

^£^21 Bahir-antarastham, lying within and without. Ubhayam, 

both. Aves$i-savavat, like Avefti and Sava. 

18. Lying both within and without, like Avesti and 
Sava.— 73. 

SVAPNESVARA. 

From “remembering,” “ singing of hymns,” &c., which are acces¬ 
sories to Primary Devotion, results are said to follow different from what 
is included in Primary Devotion. Hence, even lying outside Primary 
Devotion, they have their own merit, as Avesti, though included within 
Rajasffya sacrifice, produces different effects, if performed independently 
of Raj ashy a. Hence its excellence. Or, Vrihaspatisava, the principal 
element in Vajapeya sacrifice, is performed both in V&japeya and also 
without it. Similarly, singing of hymns, &c., while they do not form part 
of the act of Devotion, have their own merits, and while acts of Devotion 
are performed without them, they have distinct results. 


CHAPTER II. PART IT, U. 


55 


While performing sacrifice, if through mistake, there be defects 
in materials of worship, the sacrifice becomes complete immediately 
through the remembrance of Vi>nu. 

All works, though they may be taken as instrumental causes form¬ 
ing accessories to other works, yet by themselves have other functions 
if independently performed ; while, by their primary causality, they may 
produce effects such as the enjoyments of the Heaven, <&c., and hence 
their superiority and it is not inconsistent. 

Sinriti-klrtyoli, of remembering and singing of hymns, gp-rfr: 
Katha-adeh, of narration of His attributes, etc. Cua, and. -Href Ai ttau, to 
the distressed. Hrqrare-TPfrg Prftyuffcliitta-bhavat, as penances. 

19. [Rales] of remembering, singing of hymns, and 
naration of His attributes, &c., [are laid down], as Penances, 
for the “ Distressed.”—74. 

SVAI’NE’oVARA. 

Remembering, hymning, narration of His story, adoration and others 
find their place in the Devotion of the Distressed, as it is said that these 
are the means of expiation of eaclt of those sins which afflict men with 
the fear of hell, on account of the commission of each of those respective 
sins. Gf. “ Mann and others have undergone penances, 0 Maitreya, 
severe or otherwise, according to the gravity of sins committed. Of the 
various kinds of penances, in the form of action or austerity, the cons¬ 
tant remembrance of Kri$i.a is the best.”-(Visnu Purana, II Oh. 0, M. 
134-35). So, “ The singing of Ills name is the best means for dissolution 
of various sins, as fire is the best dissolver of metals, 0 Maitreya. 
(Vi$nu Purana, VI, Oh. 7 f$l. 9). So, “ tbe performance of the duties of all 
AtJramas, the bathing in the water of all sacred places, is not so fruitful, 
0 Sauti, as the narration of the names of Lord Narayana.” “ Our bodies 
have been purified by hearing this narration from the begu.mng-the 
narration that has for its subject matter the supernatural works of 
Narayana, the narration that is pure and destroys all sins.” (Mahabharata, 
Sauti Parva, Mok?a Dliarma, Ch. 345, Si. 13305-6). 

Hence it is but reasonable that the above factors should be included 
within, artta-bhakti or the Devotion of the “^distressed.” ^ 

performance, lti diet, if it is objected, mm AprayAoa.n, till death. 

UpasamhArat, on account of ihe constant performance of these. 
Mahatsu, in the case of heinous sins. Sift Api, also. 

8 


wotTH Bhayasflm, of severe Austerities). Anan 
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20. If it is objected [that there would be] the non¬ 
performance of severe Austerities, even in the case of heinous 
offences ; [we reply: Not so], on account of its constant per¬ 
formance till death.—75. 

SVAPNESVARA. 

Very well; all the above-quoted verses should be logically applicable 
in cases of light offences only. Otherwise it would supplant severe 
penances which are ordained for heiuous sins, and hence it would 
go against those rules of higher penances. This objection is not main¬ 
tainable* For it must be remembered that this mode of expiation is to be 
constantly continued till the dissolution of the body and hence it is of great 
severity. As says the Vi§nu Purana:—“ Hence, 0 sage, man, by constantly 
thinking of Lord Vi§nu, day and night, never goes to hell, as man thus 
becomes pure and all his sins are swept away—(Vi^nu-Purana, 11 Gh. 0., 
SI. 34). This shows continuous performance. The words Upakrama and 
Upasarphara mean one and the same thing. The element of time, signified 
by the word Upakrama, is not to be found in the ^ruti. Therefore, the 
difference of meaning of the words does not follow. And on account of 
the equality of physical pains involved in penances, the • non-performance 
of others is not logically inconsistent. “ In the morning and in the 
evening, at noon and at night, He is to be thought of.” — (Vi$nu Pur&na 
II, Ch. 6, 35). This is also to be read along with the above. It is not 
to be contended that the above, referring to austerities, is applicable only in 
the case of repentance for sins. The Vi§nu Purana says “ When man 
begins to repent for the sins committed, the one and the highest atone¬ 
ment is his constant remembrance of the Lord ”—(II Ch. Si 6, 34). Thus 
repentance has been stated to be the element of all kinds of atonements 
and the words “ the one ” signify “ independent of other methods of 
atonement.” Otherwise these words would be. inconsistent and have very 
limited sense. Hence on being included within the word yat ( yasya) 
and on the proper construction of these sentences, the above Slokas are 
not used for eulogy. Thus we have elsewhere:—“The emissaries, and 
the weapons such as the rod and the fetters of Yama, God of Death, Yama 
himself, and all the torments of hell have no power over him whose 
mind has the Lord for its constant support. Whereever thou beest, 
sing the names of the Lord at all times. Nothing is impure to Him, 
for He Himself is the purifier of all.”—(Vi^nu Punina III, Ch. 8, Si, 
34-35). By these, ceaseless remembrance is stated. 





II vH II 


Laghu, slight, Api, even. bhakla-adhikare, in the path 

of the devotee, mahat-ksepakam, destructive of great sins. 

apara-sarva-hanat, because of its doing away with all other sins. 

21. In the path of the Devotee, an act of Devotion, 
ever so slight, is distructive of great (sins), because of its 
doing away with all the others.—76. 


SVAPNESVARA. 


Acts of devotion such as remembrance, singing of hymns, &c., if 
performed even for a little time, destroys great, sins. In the domain of 
Love, all other penances are done away with, as they are enjoined to be 
given up. Thus says the Gita " Abandoning all Dharmas come to Me 
alone for shelter. Grieve not: I will save thee from all sins.”—-(XY, 
III, 66). This 6loka cannot mean “ abandoning all rites that are per¬ 
formed with some definite object to be attained in future,” for in 
abandoning such rites there may be want of sins, and what would there 
remain for the Lord to save from ? It cannot be said that the Lord will 
destroy the sins of past births, for the renunciation of kamya karma 
depends upon the result of action of past births and if there are sins of 
past births, kamya karma must be performed. Neither does it mean 
renunciation of nitya and naimittika karma. Tf there is any rule for their 
renunciation, then there is no sin from them. What sins are to be 
removed ? It cannot be said that there is no sin in them. In those very 
passages they are said to be avoided because they produce sins. Now 
by the words “ abandoning all Dharmas ” Sannyasis are referred to. 
Therefore this tlloka refers to those who are fit for Sannyasa. For 
them are ordained severe penances for severe offences such as the 
violation of the vow of continence, &c. These penances would be 
optional. Hence there would be no performance of those great pena;ices. 
And this fault could not be avoided by the constancy of performance. 
“ Though exceedingl} 7 sinful he who contemplates the Immutable, even 
for a moment, becomes again an ascetic of great purity.” Thus these 
acts, little though they be, are capable of dispelling henious sins. 
Moreover, it is beyond the scope of intelligence as it lies far away from 
Sannydsa Atlrama. When we say : “ Rely upon Me, I shall remove all 
your troubles,” we imply the incapability of other means of removing 
them ; so by the above passage it is implied that other acts that are 
enjoined for the removal of sins, should not be resorted to. Besides this 
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dloka does not refer to SannyAsa by the force of the subject matter of the 
context, though it is found in the same chapter, that deals with some 
incidents of Sannyasa. Besides in this very chapter we have: “ The 

renunciation of Kamya Karma, the sages know as Sanny&sa.”—(Gita, xviii. 
2), &e. B}' these &okns the renunciation of Kamya Karma is stated 

and not Sannyasa Athama. The remembrance of the name of the Lord, 
even for once, is meant for those “ Distressed ” only, who are anxious 
for their liberation through the sole means of singing the names, Ac., of 
the Lord by the determined renunciation of other acts of atonement. 
Moreover, the acts thatpolute, have no power over them, as their field of 
action is different. The more difficult penances are not to Tie avoided 
simply because they involve great physical pains Of. Gita:—“He who, 
from fear of physical pain, avoids action, because it is painful, thus per¬ 
forming a Raj as ik a relinquishment., does not obtain the benefit of renun¬ 
ciation ” (xviii. 8.) By this it is quite clear that renunciation of that, sort 
should be shunned. “The most heinous sins of men that lead to the 
torment of Hell, disappear immediately if they remember the Lord even for 
a moment, &c. —(Vi.sriu Purana Vf, Ch. 8, Si. 10.) Its scope is stated 
in the following: “Even if the very wicked worship Me with undivided 
devotion, lie must be regarded as righteous, because he hath rightly re¬ 
solved. Speedily does he become righteous and goes to eternal peace ; 0 
son of Kunti, do thou know for certain that he who is devoted to Me, never 
perishes.”—(Gita, ix. 30-31.) “The men in the hell cry loudly * 0 Kri^na, 
0 Kri.-na, 0 Narasimha, Ac.’ Thus Lord Visnu is invoked with great 
devotion by the sinner. All these hellish torments of those great souls are 
put an end to.”—(Nrisimha Purana viii. 28-29), Ac. By these the domain 
of Love is clearly demarcated. Here it is clear that the pronunciation alone 
of the name is also hymning. This rule is not applicable to the \yords with 
the first case-ending. 

^ II ^ II 

Tatsthanatvat, because it occupies its place. Anan- 

yadharmaft, it serves die self-same purpose. Khale, in a threshing floor. 

Valivat, like the post. 

22. Because it occupies its place, it serves the self¬ 
same purpose, like the post in a threshing floor.—77. 

SVAPNE8VAJU. 

“ For him there is only one atonement, that is, the remembrance bf 
H&ri”—(Visnu Purina II, Ch. 6, Si. 31.) 
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By this is not meant that there are other works of atonement and the 
singing of the names of the Lord is like them ; for, as it is mentioned in the 
place of atonement, the same is enjoined as atonement. As we have in 
AtfvaUyana Scant a Sutra : “ The post of a floor becomes a sacrificial post ” 
(Ch. IX. part 8.) Here the post of a threshing floor is enjoined to bo used 
as a sacrificial post for tying beasts. Here the other directions for a sacri¬ 
ficial post, viz., that it should be made octagonal, Ac., are not applicable ; 
so the direction, regarding atonement, suck as shaving the hairs of the 
body, cutting the nails, Ac., are not applicable here. It should not be 
stated that because the singing of the names of the Lord causes all sins 
to disappear' it should be the only atonement or Praya&fcliitta ; for Prayasi 
is meditation vritli self-effacement and chitta signifies firmness. Hence 
Prayasfchitta is that which is accompanied with meditation and self- 
effacement and with firmness. Hence the word Prayatfchitta is primarily 
applicable only to firm meditation with self-effacement., and only secon¬ 
darily io others. 

Anindyavoni, to the lowest bern. Adhikriyate, has 

the right. P&ramparyjU, (As it is laid down by authorities) one after 

another. Sflm&nyavat, like common objects. 

23. Man, even up to the lowest born, has [equal] right 
[to follow the path of devotion], as it is taught by authorities, 
one after another, like all other objects in common [with 
higher classes].—78. 


All persons, from the highest BrAhmana up to the lowest Chanclnla, 
have equally the right to follow the path of devotion, if they are anxious 
to avoid for ever the toils and.,turmoils of births and deaths. If it is said 
“ why is it so, as none outside the three higher castes has the right to 
study the Vedas ” ? we reply, because it is taught by successive autho¬ 
rities. “ The duties taught by Sastrik injunctions are Dharma.”—,Purva 
Mimamsa, 1-2-2.) Also in Uttara Mimamsa : “ Because Sastra is its source” 
—J. 1. 3.) From these it follows that Dharma .is not of worldly origin. 
Thus if we thoroughly grasp the meaning of the Sruti, there remains 
no doubt about the equality of the rights of the highest and the lowest 
classes. And the true sense is that the females and the Sudras, by the 
study of History and Puranas, and the Chandalas and others, being taught 
by their religious teachers in succession in accordance with the teachings 
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of Smriti,—the knowledge they thus acquire has nothing hut Sruti for its 
source. Thus they have the knowledge that abstaining from injuring 
living beings in any way is Dharma. This knowledge is common with 
that of the highest classes, <&c., otherwise the said element of Dharma would 
not be generally applicable and hence would be faulty. 

slat ffftqgjvrreHmfa II \S* II 

*5Tci: Atah, therefore, ft Hi, indeed. AvipakvabhavAnam, of 

those whose devotion has not readied perfection. Api, also. iffSlcfc 

Talloke, in the Lord’s abode. 

24. Therefore, indeed, by those whose devotion has 
not reached perfection, [acts for its full development will 
have to be performed] in the Lord’s abode also—79. 

SVAPNESVARA. 

Since every body is entitled to follow the path of Love, those whose 
devotion has not fully ripened in this world of ours, will have to perform 
actions for its full development in the $veta Dvipa, the abode of the Lord 
Himself. Thus says the Sinpiti: “ On the north of the Ocean of Milk there 
is the world known as ^veta Dvipa of great radiance. There the men are 
devoted to Narayana and have the lustre of the moon. They having 
reached the state-of perpetual devoted ness, are the devotees of Purusotta- 
ina ” — (Mahabhnrata Santi Parva, Mok^a Dharma, Oh. 336, 5:1. 1279S-99). 
Beginning with these, the Smriti speaks of the continuance of the acts 
furthering Devotion to God or Primary Devotion, of those men of 
Sveta Dvipa. “Then those men (in the £>veta Dvipa), in a body, quickly 
advanced crying aloud “ T. salute Thee” with great delight. Then I heard 
the great noise made by them while thus rejoicing”—(Mahabharata, 
Santi Parva, Moksa Dharma, Oh. 338, SI. 12791-92). &c. 

Thus the field of Devotion is everywhere. Of. also Uttara 
Mimarps&, I. iii. 6. 

Why is it that those whose devotion has fully ripened in this world, 
do not go to that place ? Jn answer to this the author says : 



Krama, gradual, mediate Eka, immediate, ufo Gati, the reach¬ 
ing the goal. Upapatteh, as it has been demonstrated. g Tu, but. 

25. But the reaching of the goal is gradual or imme¬ 
diate, as has been demonstrated—80. 

SVAPNE-SVARA. 

The word, “ Tu ” ‘ bu*,’ has the force of answering the doubt raised. 
Thus says the Sruti ; “Those who are stainless, beyond the power of 
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virtue and vice in the world, &c.,” and concludes by saying that the 
progress is through the Aditya Mandala (sun’s disc), Aniruddha, Pradyu- 
mna and Saftkar§ana. “ But those whose mind is perfectly calm and who 
are perfectly self-controlled, whose senses are self-centred, who have been 
favoured with deep devotion, enter the Lord Vasudeva ”—(Mahabharata, 
Santi Parva, Ch. 346, Si. 13383-89) Thus the gradual progress is stated. 
Then we have also : 


“ But those whose sins have been burnt to ashes and who are beyond 
virtue and vice, follow the paths, by gradual progress, pointed out by you, 
and they reach the final goal by attaining the fourth stage. The follow¬ 
ing indeed is the highest and beloved of Narayana—the path of sole devo¬ 
tion through which, without passing through the above three stages, men 
directly reach the Lord Hari, the Immutable.” — (Ibid, Ch. 350, Sb 13548- 
50). 

Thus it follows that direct attainment of the goal is only for those 
whose Devotion is fully developed, otherwise there would be contradiction. 
Hence those whose Devotion is not fully developed, go to other regions for 
its fulfilment. 

II H 

^Tf^cT Utkranti, gradual progress. Smritivakyases&t, from 

the concluding portion of the words of Smriti. ^ Cha, and. 

26. And “ gradual progress ” [follows] from the con¬ 
cluding portion of the words of Smriti 81. 

SVAPNESVAFA. 

Progress of the soul is stated in the Gita, Ch. VIII, SI. 10-24. Com¬ 
mencing with “ full of devotion and by the force of Yoga,” &c., the Gita 
says “ pronouncing the one syllable ‘A urn*—the Brahman,—apd medi¬ 
tating on Me, he who advances, bearing this body, reaches the highest 
goal”—(Vlll. 13) and concludes with “Fire, light, day-time, ihe bright 
fortnight, the six months of the northern path of the sun, through this 
path the travellers, the knowers of Brahman, reach Brahman ”—(VIII. 
24\ Thus the Sruti speaks of the gradual progress of the soul. Again 

“ All the worlds up to the world of Brahma, O Arjuna, do in their 
very nature, come and go. But, 0 Kaunteya, he who cometh near Me, 
knoweth no rebirth. (Gita, Vlll. 16) 

In the concluding portion of this Sloka, from the progress of 
men and by the force of the particle “upa” in Upetya, “Coming 
near,” it follows that only those who are not fully developed in devotion, 
reach the regions near Hint and it can also he inferred from this 






62 


ONE HUNDRED APHORISMS OF SANDTLYA . 


that those whose devotion is fully developed, do not go even to those 
worlds because the effect of perfected devotion has no end in time and in 
those worlds the performance of the means of devotion is also enjoined. 
Moreover, those whose devotion has not ripened to its fullness, from those 
very worlds, attain salvation by gradual progress. Otherwise the act of 
devotion, such as “remembering the Lord,” enjoined at that time, would be 
perfectly useless. Neither perfect devotion is included by that act, as 
perfect devotion to God does not await any other element for bringing 
about emancipation, as it is said in the Gita: “ 0 Partha, that highest 
Person is attainable by unswerving devotion to Him alone”— GitA, Vlll. 
22.) Hence, even in that region it has full scope. But the land of BhArata 
is the only field for the origin of karma, as Vi>nu Purana says: 

“Not indeed elsewhere are enjoined Karmas for the mortals ” ('ll. 
lii. 5.) It has been stated before that devotion to God has not Karma for 
its basis; hence Karma must have nothing to do with the accessories to 
devotion If such an objection is raised, we reply : “ No : ” for the secondary 
elements have their existence only for the primary and the defects of the 
secondary do not affect the primary, as the acts in a sacrifice. Just as 
“ Nisada sthapati,” “offerings made to the king of the lowest class ” do not 
pollute the sacrifice itself, so the minor elements, preparing the mind for 
the advent of perfect devotion, do not affect that devotion itself. Sudras, 
&c. } have no right only in the practice of Vedio mantras; not so, however, 
in the practice of acts of devotion such as hymn, singing of the names of 
the Lord, &c. Hence it follows that it is not by knowledge alone that 
devotion is obtainable. 

Therefore even the greatest sinners are entitled to supreme devotion. 
From that it might be inferred that they are equally entitled to the 
sayings of the Vedas forming the accessories to devotion. Hence this 
Sutra : 

ii ii 

MaliApAtakinAin, of the greatest sinners. 3 fu, hut, 

Artau, to the [Devotion of the] Distressed. 

27. [The right] of the greatest sinners [extends] to 
the [Devotion of the] Distressed. —82. 

SVAPNE'SVARA. 

Those who are addicted to sins that bring them down lower and 
lower, are entitled only to what has been classed as the devotion of the 
distressed, and not to others, like atonement, where all have equal right in 
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every action, since it is absolutely necessary to expiate the sins coimhitted, 
as sins are said to increase by enjoyment. When the sins disappear, man’s 
right to Devotion is necessarily accomplished. 

It has been stated before that supreme Devotion is directed to one 
object and to one only. In order to dispell the doubt that all other 
religions are different from it, the following Sutra says 

II II 

m Sa, she. Primary devotion. fenrenrrf: Eka-auta-bliAvah, exclusive 
sclf-devotedness Single-heartedness, iffcrpj GitA-artha, the purport of the 
whole Gita. JTHrfyr^rRf^Pratyabhijhanar, from the recognition. 

28. She [i.e., the Primary Devotion] is exclusive self- 
devotedness, as appears from the recognition of the purport 
of the whole Gita.---83. 

SVAPNESVARA. 

The Primary Devotion is exclusive self-devotion* ar,d nothing else. 
Why so? Because it follows from the purport of the GitA. Also: 
“Those Brahmanas who fully obeying the injunctions of the Sastras, 
following the duties of the controlled ascetic, study the Veda, with their 
Upani^ads, observing the rules laid down for the purpose—Superior to 
that is the progress of those men who have the Lord for the object of their 
sole and exclusive devotion. What Deva or Hisi has stated of this Dhar- 
ma?” 

This being the query, the answer is : “ The Lord Himself declared 

this on the battlefield where the armies of the Kurus and the Pandavas 
were arrayed in order of battle, to Aijuna, who became depressed in 
mind.” (Mahabliarata, Santiparva, Moksa Dharma, Ch 35, SI. 13151, 52, 
54). Hence exclusive self-devotedness to the Lord is the supreme devotion. 

If secondary devotion bring about direct emancipation, what .would 
the defect be ? ‘ 1 

inf ii q« n 

<nr Par 4 i.il, Primary devotion. Kritva, performing, tpf Eva, only. 

U^Sarvesain, of all. am tatha, The same, i.e., emancipation. f| Hi, indeed. 

Aha, said. 

29. By performing Primary Devotion, the said (eman¬ 
cipation), is of all persons. Thus sayeth the Lord.—84. 
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SVAPNESVARA. 

Evqry one becomes fit for salvation through Primary Devotion. Thus 
sayeth the Lord giving reasons : 

“ He who will declare the supreme secret among My devotees, having 
shown the highest Devotion to Me, will without doubt come to Me ” (Gita, 
XVIII. 18). 1 herein we have that the result of the teaching of the doctrine 
of love is the attainment of the state of Brahman. Then why it is said : 
“ Having shown the highest devotion to Me ” ? Because “Highest Devo¬ 
tion’ leads to emancipation; so says the £$ruti. Hence we read of Uparichara 
Vasu as dedicating his kingdom, riches, &c., thus signifying his devotion 
to the Lord in the form of sincere attachment to Him : for such dedication 
can have no other explanation. Hence being the cause of the salvation of 
of all men, as stated in the Sruti, it becomes of great use for salvation 
by generating supreme devotion. This is the sense. It also follows 
directly from the meanings of the words themselves. 

Here ends the second part of the second chapter of the Bha§ya of 
the Sandilya Sutras, composed by the learned teacher Svapnetfvara. 


CHAPTER IH. 


I 

i 


t 




i 


First Part. 

Inasmuch as the excellence of Devotion is determined by the excel¬ 
lence of the object of devotion, the object of devotion is being ascertained 
with reference to the devotee and the state of his mind. 

n q* ii 

Bhajanlyena, with the object of devotion, Advitlyam, not 

second, not different. ^ Idam, this, the universe, grero Kritsnasya, of 
the whole. TatsvarQpatv&t, having the same essential form as 

That. 

1. This is not different from the object of devotion, 
as it has the same essential form as That.—85. 


SVAPNKSVARA. 

It has been established in the Tantras or systems of Thought that the 
proof of the knowable depends upon knowledge. Knowledge is existence. 
It is not a * class,’ as it has no place in classes and the like. Even if it had, 
still it would not-be, as in that case there will be superfluity in the concep¬ 
tion of the desired connection of knowledge and the knowable. There¬ 
fore, knowledge is pure Brahman, naturally penetrating all things. In 
everything visible, there is identity with it; the differences of visible things 
have reference to something other than existence. If it is urged whether 
such intention as that the earthen vessel is knowledge will appear to he 
real, we say that it will, if it have reference to the idea of the essential 
form of the vessel; otherwise, not, as it would not then be presented 
under the aspect of reality. 

It is knowledge, will and efforts that form the cause of visible 
existences. They have no independent existence of their own. Being objects 
of knowledge, they are far inferior in causality. Though Brahman is appre¬ 
hensible by knowledge, He cannot be described by any attribute, as He 
possesses none. By whatever name or attribute such as the knower, &c., 
He is attempted to be described, it is merely our imagination originated by 
the limited idea knowable in Time. 

ii q* n 

Taccbaktib, His Power. Maya, Maya. Jadasaman-. 

yat, because it has the common attribute of insentiency. 
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2. His power is Maya, because it has the common 
attribute “insentiency.”—86. 

SVAPNESVARA. 

The divine power of Brahman is called Maya. “ Verily, the divine 
Maya of Mine, composed of Gunas, is difficult to cross over. Those who 
take refuge in Me alone, overcome this Maya.”—(Gita, VII. 14.) Of. also : 
“Under my guidance Brakj'iti gives birth to all things, moveable and 
immoveable. Because of' this cause the universe undergoes transfor¬ 
mation.”—(Gita IX. 10.) 

Jt is known as Maya because of the variety of its effects ; not because 
it is-unreal; and the existence of Brahman follows from the knowledge of 
the existence of effects. This is what the £>ruti says. Though Brahman is 
thus connected with the Falsity, yet it does not necessarily follow that It 
is false also. When the knowledge of the Truth dawns, such a theory of 
falsity is contradicted. Hence the above theory is not true. And because 
the theory of Falsity falls to the ground, the theory that Brahman is Truth 
necessarily follows ; besides if what is be said to be false, be found to be 
true, then the objects of perception would necessarily be true. Just as a 
rope is regarded as a snake, so ephemeral objects, not appearing in their 
true light, are regarded as true existences- That is indeed an erroneous 
conception. By those two principles, existence or truth and non-existence 
or falsity, the refutation of the truth of other objects follows. That M&ya is 
insentiency in general and Brahman is indeed always the principle to be 
known. Otherwise there will be a separation of the two principles. Hence 
is the everlasting nature of knowledge and insentiency of the two 
principles. 

Vyapakatvat, from the essential attributes of an universal princi¬ 
ple. V)apyanam, of the particular principles [covered by the same], 

3. From the essential attributes of the universal 
principle, [those] of the particulars [come into existence.]—87. 

SVAPNESVARA. 

Thus from the nature of universal principle the nature of the parti¬ 
cular, subordinate to the same, is derived ; and it is said that the causes 
making up the subordinate individual, are the outcome of the universal 
cause. The knowledge of the individual becomes easy from the know¬ 
ledge of the universal principle but not so the knowledge of the universal 
from that of the individual. Just as from the quality of possessing horns, 
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animals having horns could be detected more easily than by examining 
the attributes of each of them, so from the knowledge of the attribute of 
the universal principle, the individuals composing the same could easily 
bo detected and recognised. Existence is perceptible in everything in this 
world and the Lord as such is the cause of all being, the very substra¬ 
tum of everything. He is the cause of our intelligence and of all objects 
of perception and they T are all subject to the Supreme Intelligence. Hence 
the knowledge of Him leads to the knowledge of everything. Intelligence 
can only manifest itself by the light of Self, the witness to all actions. 
Hence it becomes possible that intelligence may remain dark with regard 
to certain matters without the light and thus may fail to grasp its 
objects. 

During dreamless sleep, intelligence loses itself and it appears again 
when we wake up. All this is the creation of the Lord through His abso¬ 
lute knowledge of causality. Though absolute by its very nature, intelli¬ 
gence limited by know-ledge manifests this creation witli its immense 
variety like the light of a lamp with oil. 

Thus says the Chh&ndogya Upanbad :— 

“ Then the sense of self (as distinguished from non-self) came into 
being from the thought .that “ J shall do,” and He saw many.” Thus say 
£>ruti and Smjiti. When Intelligence is transformed, will, &e., appear, as 
they are also subject to the sense of Self. W 7 hen true knowledge makes .its 
appearance, that also is reduced to one Truth and intelligence encom¬ 
passes all. “ I am the Lord as I perform this and that.” This sense of 
the Ego or Self is also present in Intelligence. The sense of Ego or Self is 
also the cause of the sense-organs, the five kinds of matter and their causal 
state, and thus it is termed Sound, Touch, Taste and Smell, &c. The said 
sense of Self or Ego is, generally speaking, the cause of this material world 
consisting of Sound, &c. If true knowledge dawns everywhere, then 
the conception of Will, &c.., which are mere transformation of Buddhi or 
Intelligence, would be like the knowledge of a class. Thus gradually 
from the knowledge of the universal, the knowledge of the particulars 
comes. Hence it is clear that with the knowledge of Brahman and others, 
the knowledge of earthen vessels also may appear. Here knowledge and 
works creating the vessels do not contradict each other in the domain of 
causation as they are not of the same nature in causation and it is only they 
which are of the same nature that can contradict each other. Thus the 
knowledge of the First Cause of all causes is the sole means of salvation and, 
for this reason, intelligence is separately created for each individual; and 
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nowhere and at no time from the first day of cieation to the last, there is 
want of intelligence ; only in deep sleep there is temporary disappearance 
of it, but in Salvation there is the final disappearance 

According to the Atheists, amongst the S&fikhyas, the creation of 
Buddhi or Intelligence is not. reasonable as there is no other cause. So 
the author says : 

^ ii cs ii 

^ Na, not. * Pranibuddhibhyab, from human intelligence. 

Asambhavat, because of its impossibility. 

4. Not from human intelligence, because it is im¬ 
possible.—88. 

SVAPNESVARA. 

From whose intelligence are the higher beings, such as the Devar&is, 
created ? Whose work is the creation of all these beings ? Hence the 
learned admit that there is a Creator. 

ftwfR! Nirmaya, having created. UchchAvacham, the high and 

the low. ^rutih, the Vedas. ^ Clia, and. ffrfMfir Nirmimlte, created. 

Pitrivat, like a father. 

5. And having created the high and the low, He 
created the Vedas, like a father.—89. 

SVAPNESVARA. 

Having created all beings, from the highest to the lowest, according 
to their merits and demerits, He, for the benefit of them, created the Vedas. 
As a father, producing his sons, gives wholesome advice to them for their 
knowledge, so does the Lord, having created the living beings, for their 
good, created tlie Vedas. 

u ii 

fk HtlM%u r % Mi^ropade^at, on account of mixed instructions, sr Na, not. 

Iti, this. Chet, if it is said. ^ Na, not. Svalpatv&t, because 

they are very few. 

6. If it is said that this does not follow on account of 
mixed instructions ; (we reply) No : Because they are very 
few.—90. 

SVAPNESVARA. 

Now this Lord cannot be as affectionate as a father, because His 
precepts contain sacrifice of life entailing sins and are thus of a mixed 


CHAPTER III. PART 1, 90. 


69 


character. To such a doubt, we say, it is not so : the effect of the prin¬ 
cipal portions of sacrifices is happiness and the minor portions, being 
merely a secondary, are very few. Hence the author of these precepts is 
not unaffectionate. If you say that the slaughter of animals in a sacrifice 
is the primary portion and its effects are the true aims, then the prohi¬ 
bition of even llie smallest loss of life is not consistent. Then there would 
be two contradictory precepts, viz , “Sacrifice animals” and “ Do not 
sacrifice them.” Hence it must be understood that the contradictory 
injunction to kill is to be followed on special occasions, such as sacrifices, 
&c. Hence it is said that the slaughter of animal life as part of a sacrifice 
brings forth what has heretofore been unknown, whereas, od ordinary 
occasions, it brings on sin and becomes Binful. Hence there is no contra¬ 
diction. The slaughter of life that leads to great distress, is prohibited 
by the negative injunctions. 

“Do not kill any animals” shews indeed that by so acting the 
causes of sorrow would have no existence, but the sorrows arising from 
killing animals as part of a sacrifice are insignificant. Hence the little 
sorrows arising therefrom cannot stand in the way of the just joy, the 
primary result of sacrificial rites. Otherwise there would follow “unwar¬ 
rantable stretch of the principle ” from its force and artificial explanation. 
Hence the quality of producing very great pains is peculiar to certain 
classes. The merits acquired from death while performing rites of atone¬ 
ment or from death in holy places, such as Pray ago, &c., are great and the 
sorrows from suicide are insignificant in comparison with them. This is 
what the Vedas teach. The Sruli has shewn that the sacrificial rites, 
though involving slaughter of animals which produce small sorrows but 
otherwise produce great joy, are not to be avoided ; and Sruti points out 
the sacrifices offered to the sacrificial fire. “The Sinpiti has enumerated 
the five kinds of sins of the men of the world ; they are very small sins and 
cannot stand in the way of virtuous actions.”—(Manu, III. 48.) 

“ It is only those who kill animals for their own pleasure that go to 
hell.”—(Vi§nu Purana, III. vi. 18-19.) 

The author now goes on to determine the merits that arise from the 
performance of sacrificial rites stated in the 6ruti, and also whether the 
merits thereof go to the agent and the enjoyer or to the Supreme Lord. 

ii ii 

tfpjTSt Phalam, fruit, Asmat, from Him Badarayaga, B 4 da- 

rayaipa. The great Vyasa, Dristatvat, as is the result of observation. 
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7. Fruit [follows] from Him, [says] Badarayana, as is 
the result of observation.—91. 

SVA PNE6 VAR A. 

Tlie results of our acts are observed by the satisfaction or anger they 
cause to the king and master, &c. The sage Badarayana says “ From this 
Brahman, indeed.” That is to say, just as the acts of the servants in the 
war, &c., are the acts of the king and master and their results go to the 
master, so do our acts in the sacrificial rites go to the Lord of the Sacrifice 
and their effects go to Him. From sacrificial rites for birth of a child, 
a child is born or birth accrues to the child and not to the sacrificer. Hence 
the result of the sacrificial rites do not go to agent. If you say that they 
exist in the enjoyer, then it must be determined when does it exist 
there ? If you say they exist both in the agent and the enjoyer, then 
would follow the defect of reciprocal dependence i.e., in the non-existence 
of one, the other would cease to exist. Thus the results of action, bad or 
good, depend upon the anger or pleasure of the Lord. Hence all actions 
should be directed to please the Lord and should have the Lord 
for their aim. If you do not admit that the results of action are in¬ 
dependent of aims, i.e., the pleasure or otherwise of the Lord, then in 
the service of the king also virtue would be the result. Hence the £$ruti 
says that if God is pleased, all kinds of works produce beneficial results. 
“ They who partake of this immortal Dharma, as described above, endued 
with faith, with Me as their supreme aim, and devoted to Me, are surpass¬ 
ingly dear to Me.—“(Gita, IX. 20.) Though the Lord is pleased or be¬ 
comes angry, He does not become worldly as He is bound by His veiy 
nature to this duty, as He is above sorrow and is for ever free. 


svu II II 

Vvutkramat, in the reverse order, Apyayab, dissolution or 

merging, Tatha,.as. ££* Dristam, is seen 

8. Dissolution or merging [takes place] in the reverse 


order, as is seen.—92. 

SVAPNE6VARA. 

It is a settled principle that the merging of the particular into the 
general takes place at the time of dissolution in the reverse order of evolu¬ 
tion of the paiticulars from the general at the time of creation, just as 
a particular earthen vessel is merged into earth in general when it is 
dissolved. 


Here ends the Commentary of Professor Svapnetlwara of great 
learning on Part I of Chapter III of the One Hundred Aphorisms of 

&an4ily a - 


CHAPTER III. 

Second Part. 

Emancipation is defined as the attainment of the state of Brahman by 
j the Jiva. In order to realise the same, the author continues his discussion 

i on the true ideal of worship, in this chapter also, and proceeds to deter¬ 

mine the fitness of the Jiva to rise to the state of the Lord, to do away with 
the doubf how one principle happens to attain the nature of another. 

atsRT II M II 

ffic Tat, that. IjcR Aikyain, unity. NanAivaikatvam, mullipli- 

) city or unity. UpadhiyogahAnat, on account of the presence or 

; absence of Upadlii or limitations, Adityavat, like the sun. 

| 1. That is unity ; multiplicity or unity [appears] on 

account of the presence or absence of upadlii or limitations, 
like the sun—93. 1 

SVAPNESVARA. 

“ All this indeed is Brahman ” (Chh. Up. HI. XIV. ].) “ Multiplicity 
there is none here.”—(lvath, Up. IV. JI.) 

“ As the one sun illumineth the whole world, so does He who abides 
in the Kfetra, illumine the whole K^etrn, 0 BhArata.”—(Gita, XIII. 33.) 

“Do thou also know Me to be the knower of the K§etra in all the 
K§etrasv”— {Ibid 2.), &c. 

These clearly indicate that He is one, and that is His nature. 
Moreover both Jiva and Brahman are to be known as the Self. Buddhi 
or Intelligence partakes of the nature of the self as it is the limitation of 
Jiva. The Sruli says “ As the moon though one appears as many in its 
reflections in the water.” 

“ As the one sky appears to be many according to the difference of 
colours, white, blue, &c., so does the one self appear to be many to the 
erring eyes.”—(Vi^nu Parana If. XVI. 12). 

Then by the disappearance of Upadlii of Jiva, with the dawn of 
| Supreme Devotion, the oneness of the Lord reigns supreme ; just as the 

j sun, the source of light, which appeared to be many on account of the 

i intervention of the mirrors, shines as one when the mirrors are removed. 

10 
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73 


ii u 

Prithak, different.^^ Iii chet, if it is said. q Na, not. Parena, 

with the Lord. Asambandhat, because of the want of relationship. 

rerrcm rg PrakarfanAm, of the manifested objects. 

2. If it is said “ [that it is] different”: [ we say] No ; 
because of the want of relationship of the manifested objects 
with the Lord.—94. 

SVAPNESVARA. 

If it be said: “TheJivas are indeed different, that is to say, they 
widely differ from eacli other and are by their very nature self-revealing, 
otherwise there would not have been observed the facts shewing that some 
are liberated while others are not.” 

We reply, it is not so. It might be somewhat consistent with the 
principle of the Sarnkhyas of the atheistic school; but it cannot be 
consistent with the Sarpkhyas of the theistic school. Why ? Because the 
relationship of the seer and the thing seen which exists between the 
Lord and this universe, would cease to exist on account of their self-mani¬ 
festing power like the light of the lamp without the aid of the sun. 
Then we would be landed on the theory that the Lord is not omnipotent 
and omniscient and is itself an object of knowledge. If you say that 
the Jivas are objects manifested by another power, then they would be 
insentient matter and nothing else and their functions of intellingnce, &c., 
would have no power of revealing anything ; because they would be over¬ 
come by darkness and the existence of Antahkarna would not be able to 
reveal them. An object cannot possibly be in another which is not fit 
for it. A light cannot be revealed by another light though the cover¬ 
ing is removed. So the functions of mind cannot reveal the intelligence 
which shines by its own light. Thus there is only one principle limited 
by conditions that reveals both the interior and the exterior of this uni¬ 
verse. Thus we have “ This Purusa is by its very nature Light itself.” 
Even here the word “ Light ” is secondary. Hence it is concluded that 
Supreme Atman, knowledge per se , is the cause of the manifestation of 
this universe and the same does not wait for the assistance of any other 
principle Moreover, the existence of Atman is finally decided without 
any impediment whatever and upon it are based the attributes of mind, 
the errors of Intelligence, &c. The knowledge and the happiness we 
attribute to the functions of intelligence are but secondary. “ What proof 
is there of the difference of individual Atm&s, which is simply due to the 


error of the principle, Intelligence ? Whence arises the doctrine of bond¬ 
age or freedom to jthe Atm&s that are free for ever ? ” 

To remove the theory that knowledge, desire, &c., are the qualities of 
Atman which undergoes modification due to-the belief that *1 am happy/ 
* I wish,’ * I know, ’ &c., the author says : 


* 



II II 


Na, not f%aRrRxSTJ VikArinah, subject to change. g, Tu, but. 
KaranavikArAt, because of the change in the Senses. 


3. Not subject to change : because of the change in 
the Senses.—95. 


SVAPNESVARA. 


The individual Atmans cannot be subject to chauge, such as of 
knowledge, <ftc., then how do we enjoy happiness, &c.? We reply that our 
knowledge, etc., originate from sense-impressions and senses. It is those 
that suffer change and not Atman which is ever changeless. Again, the 
perception of happiness has for its cause the senses. In this inference there 
being no connection of Atman with the senses abovementioned. happiness, 
&c., are not modification of Atman because it appears to be in Atman, like 
whiteness, &c., and also from inference [just as when we say ‘ A man is black 
or white,’ we do not mean that his Atman is so: so also when we say 
“ I know,” “ I am happ} r ” the meaning is not that my Atman knows and 
that my Atman is happy. This knowledge and this happiness are merely 
modifications of the senses and their impressions.] Again, the percep¬ 
tion of the ego “ 1 ” is but cognisable by the sense known as mind as 
mind is its cause. When mind disappears in- deep sleep, the sense of 
“1” doeB not exist and it is not perceived because of the absence of mind. 
The same line of argument applies to the limitation of time. 

How does Jivft attain the state of Brahman? The author says : 


11 n 

Ananyabhakt) a, by undivided Devotion. Tadbuddhib, 

that knowledge. Buddhi/layAt, from the disappearance of Buddhi. 

Aiyantam, extreme, final. 

4. From tbe final disappearance of Buddhi, through 
undivided Devotion, that knowledge dawns.—96. 

SVAPNESVARA. 


“ 0 Partha, He, the Supreme Puru§a, is to be attained by unswerving 
Devotion to Him alone, in the interior of whom are all beings, by whom 
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all tliis is pervaded.’’—(Gita 7111. 22). Thus sayeth finiti: “Why is it 
that man'does not make efforts for salvation attainable by Devotion alone 
to that ancient Puru§a ?”—(Nrisimha Purana). Hence with the help of 
Supreme Devotion alone Buddlii finally disappears altogether and libera¬ 
tion in the shape of the attainment of the Bliss which is Brahman dawns. 
And it is indicated that Liberation is the attainment of the Bliss of Brahman 
just before the disappearance of Buddhi or understanding (as Buddlii or 
understanding, when true Devotion appears, leaving aside all objects, 
external and internal, subjective and objective, attaches itself firmly to the 
Supreme Being). 

Now it may be objected that the attainment of the blissful state of 
Brahman is not the true end and aim of life. We say ‘ No : ’ ordinary men 
are satisfied with the acquisition of a country as the end and aim of his 
life •* but higher spirits have higher and higher ends. Hence the real end 
and aim of life is the attainment of the Highest Bliss. Herein, the Lord 
sayeth that “ Buddhi is the limitation of diva,” if the true philosophy 
of Buddhi is taken into consideration. Otherwise the functions of will 
and exertion will have no power in the person possessed of the idea that 
‘this is happiness,’ 4 this is the happy state,’ as this always follows from 
knowledge and as it is not the end and aim of life. As such a blame¬ 
worthy conclusion is unworthy of acceptance, the existence of will and 
efforts is established. The knowledge that it is the result of action may it¬ 
self be an obstacle. [The attainment of the state of Brahman does not 
depend upon the effects of action.] All obstacles to an .action are overcome 
by very strong attachment; the misfortunes connected with the appearance 
of hawks are avoided with force. Hence by very strong attachment the 
above obstacle having been removed, is it not possible that the state of 
Brahman will come about? [When true Devotion appears on the scene, all 
obstacles pass away by their very nature.] “ Bliss is the form of Brahman : 
and that is situate in Liberation.” Thus Smpti also arrives at that con¬ 
clusion. 

Life, virtue, sins, &c., pass away after enjoyment thereof. Likewise 
do others producing effects in future. Thus the supreme Devotion, when 
fully established, may pass away by enjoyment. Hence Liberation cannot 
come. Hence the author says : 

II S.V3 || 

*T3: Ayuli, life. far* Chirain, eternal. haresSm, of others. 3 

Tu, but. SIR: Hanilj, loss. Auftspadatvat, from the absence 

pf objects of their enjoyment. 


5. Life is eternal ; but there is loss of others from 
the absence of objects of enjoyment.—97. 

SVAPNBSVARA. 

Becoming deeply attached to the Self, “ Ills life continues till eman¬ 
cipation : then He is liberated.”—(Chh. Up., VL xiv. 2.) “What 
is the necessity of righteousness, worldly prosperity and objects of sensuous 
enjoyments, to him ? Emancipation is within the palm of his hand his 
devotion being firmly fixed to Tliee, tlie root of all (lie universe fv’isrm 
Parana, I. Cli. 20, Si. 20). ' V ? ‘ 

Duration of life is the result of past actions that generate this body. 
To that time only it obstructs complete emancipation in spite of the dawn 
of Primary Devotion and .livanniukti or emancipation with this body 
subsisting remains. All righteousness or sins disappear When on the 
rise of Supreme Devotion the resilt of all our deeds ceases to exist and 
Buddhi finally disappears from the scene (the-whole soul being exclusively 
devoted to the Lord) and consequently the objects of enjoyment the 
causes of virtue and vice, remain absent for ever. Hence there is not the 
want of emancipation ; Buddhi also has no cause for modification as with¬ 
out cause, no effect is possible. To him who has been blessed with supreme 
devotion, the pleasure or displeasure of the Lord disappears and cannot 
touch him. The elements of destruction can easily affect where there is 
defect in the parts constituting an object. But they cannot approach 
him who has Devotion fully matured and developed. The complete 
surrender to the Lord (by which Buddhi itself becomes absorbed in Him) 
prevents any bondage coming on by the deterring forces of actions 
done. On the other hand, gradually, by the fire of knowledge, all works, 
with their generating forces, are burnt one by one. 

II II 

Samsritih, births and rebirths qrqr^ EsAm, of these. Abliak- 

tih, want of Devotion. ^ SyAt, must be. * Na,‘not. AjfiAnAt, from 

want of knowledge. KA.ayAsidheh, being inconsistent with the cause. 

6. Rebirths Sind, deaths originate from want of Revo** 
tion, and not from want of knowledge, that being inconsistent 
with the cause.—98. 

SVAPNESVARA. 

Are the births and deaths of Jiva to be attributed to want of knovy- 
ledge or to want of Devotion ? This sfitra decides this question. The 
progress of these is of three sorts: to heaven, to the state of emancipa¬ 
tion, this body subsisting, and to the emancipation, pure and simple. 
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Emancipation with this body subsisting is True Devotion. Its imperfection 
leads to rebirths and deaths. So long as Devotion or earnest desire for it 
does not take its rise, the births and deaths of Jivas continue ; but they 
cease for ever on the dawn of Dovotion. This is what the great sages 
held. “ So long as men do not take refuge in Thee, the saviour from all 
sins, the distress, the longings, the ignorance as well as pleasures reign 
supreme.” “ This creation is the outcome of the want of knowledge of the 
Truth. With the knowledge of Truth, it disappears as the erroneous 
knowledge of a rope as a snake is impossible when the source of error 
is eradicated.”—(Vi§pu Purana I, IX. 72-73). Births, the terrible punish¬ 
ments by the servants of Death (Yama), various degrees of Poverty and 
sights of the son of the sun (Death) and the sense of 1 1 * and ‘ mine ’, of all 
creatures and the unquenching thirst after worldly prosperity consequent 
thereon, display their full powerB when the mind turns away from the 
lotus feet of Lord Kji$na. 

sfarifaT II ^.5. II 

sflfar I’rlni, three. If§Am, of these. 'SpTtftr Netrani, the eyes. 

^abda, the word, the Vedas, Lihga, symbol. Aksa, the senses. 

Vedat, according to the division of. Rudravat, like Rudra. 

7. Of these, there are three eyes according to the 
division of the Vedas, the symbol and the senses, like Rudra. 
—99. 

SVAPNESVARA. 

Of these creatures, there are three eyes, i.e., the means of attaining 
knowledge, i.e., three sorts of proof, to find out the true nature of objects. 
Though their true knowledge does not differ, yet the causes being of three 
kinds, knowledge is also of three kinds. The three kinds of causes are (lj 
The Word. The knowledge that is derived from sound is due to the word, 
that is, fit to express the object to be known. This is stated to be the 
first kind in order to indicate its superiority over all the other means of 
love and devotion, not earthly. (2) The Symbols ; the knowledge of the 
symbols or signs containing the attributes of the universal to be known. 
This is the organ of inference. On account of our good words, the words 
“ universal to be known ” are not conflicting. (3) Tho Senses : The senses 
are the organ of direct knowledge: they* establish the relationship of the 
external world with the internal. They are six in number— manas, the eye, 
the ear, the skin, the tongue and the nose. By the connection established 
by these, the darkness of mind is removed and function of existence takes 
its rise revealing the true nature of Self, the Highest knowledge. Thus it 
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is said, “ when the light of wisdom streameth forth from all the gates in 
the body.”—(Gita, XIV. 11.) The modifications such as sorrow, &c., are not 
unknown to the ‘ manas ’ known as the intellect of Man. They manifest 
themselves solely by the manifestation of Atman and to these functions 
existence cannot be attributed. This indeed is made manifest by the witness 
of all, the Atman. Thus they are three in number—the Vedas, Inference 
and Sense-perception. Just as Rudra lias three eyes (the sun the right eye, 
the moon the left eye, and fire the central) so, the moon, the sun and the lire 
are indeed the three symbols. Analogy is only for apprehending the force 
of an argument. It is included within these three kinds and not different 
from these, for it may take place in the mind from certain common basis in 
a welLknown instance, such as in “ Poet, Poem and its Chapter,” being ac¬ 
companied generally with the knowledge of known objects and inferences. 

The different kinds of logical methods have been fully discussed in 
the NyAya Philosophy and the Vedanta Philosophy by us : so it need not 
be discussed here in full. 

Buddhi of man is known as his manas or mind. That is capable of 
expansion and contraction. In the Buddhi they appear simultaiijeously or 
otherwise. 


Because the Buddhi of Jiva is the outcome of egoism “lam the 
agent, ” in Buddhi, like sorrow, <&c., exists the egoistic principle ‘ I ’ and 
‘You.’ From the divine intellect come out the subtler forces known as 
Mativ, the five kinds of matter, the senses, &c., and they are to be under¬ 
stood in their true nature by divine intellect. Hence sense cannot compre¬ 
hend the knowledge per se. The five kinds cf matter, the five subtler 
forces, the eleven senses, the sense of * V (Ahafikara), Buddhi, Pradh&na 
(nature insentient), Atman and the supreme Brahman—these are all the 
principles. Thus we have twenty-six principles. 

fNiRT: II || 

Avistirobhav&h, appearances and disappearances, 

Vikarah, modifications. Syufi, should be. Kriyaphalasainyo- 

gat, due to actions being joined with their effects. 

8. Appearances and disappearances are modifica¬ 
tions due to actions being joined with their effect.—100. 

SVAPNEbVARA. 

In connection with the above subject, the author considers the 
principle of origination and destruction of things. Of these, origination is 
indicated by the appearance and it is the fitness of the action of existing 
things. So also is dissolution unfitness of the same. Thus increase or 
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decrease, &c., appear to be modification. W1 ij t ? We say “ a vessel is 
created ; a vessel is de8tro} 7 ed, &c. ” Here tbe result of action is signified 
by the meaning of the verbal roots. Hence these take place upon existing 
objects and not upon non-existences. Thus it is said “The unreal never 
exists, the real never ceases to be.”—(Gitft, II. 16.) Thus it appears that even 
in creation and destruction, &c., the action is directed upon something ; and 
that is possible only upon existence, for nothing can come out of nothing. 
Creation of an object is its first connection 'with reality and its sense is 
opposed to destruction on account of the vagueness of its beginning. There 
would not be absence of finality or want of depth of reasoning on the ground 
that it necessitates the previous existence of another object for its own, 
as the materials of a vessel must exist before the making of the vessel; 
otherwise there would be the creation of creation. And thus there is in¬ 
deed a series of appearance of a vessel and its disappearance out of and 
into the same material: its jrevjous non-existence is its disappearance 
which indeed is its destruction. The destruction is sometimes absolute 
and final, us, for example, of the body of ‘ Devadatta (an individual man 
bearing a certain name) or the body of those whose understandings have 
merged into the Lord and thus have become released from the bondage of 
limitation. The absolute and final disappearance is opposed to relative 
disappearance : and this prevails in the case of objects upon which they 
work. Otherwise we would have to admit non-existence in existence. In 
Pralaya or temporary cessation of creation, there is the absence of all modifi¬ 
cations except those which a re necessary for its purpose. Hence there is 
no defect if we say that ‘ Snmskaras’ exist in their finer form called 

Suksma. 

Here ends the investigation into Bhnkti consisting of three 
chapters. 

May that great Lord Kris mi be in your hearts, wearing His yellow- 
coloured robe ; Ris body with the colour of heavily laden clouds ; His 
eyes like the petals of a lotus ; Himself covered all over with the dust 
raised by the cows ; with a flute in His hands ; and ornamented with the 
gem. known as Kaustuva. 

In the kingdom of Gaud a there reigned king VisVrada, the jewel of 
the kingdom, styled the overlord of all the earth, the foremost of all wise 
men. From him descended Jalettvara, the wisest, the leader of the armies 
of kings. By his son Svapnes'vara has been made the above determination 
of the doctrine of true devotion. 
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